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Abstract
TOWARD ADDRESSING SPLIT-LEVEL CHRISTIANITY: A STUDY OF THE
INTERACTION BETWEEN CHRISTIANITY AND FOLK RELIGIONS IN
ROMANIA
In general, the Romanian people claim to be Christian attending church, praying
to God, and observing other Christian rites and holydays. However, they also believe in
and practice folk beliefs and customs many of which are unbiblical. They use these local
folk beliefs and practices to succor help as they try to deal with daily needs and issues.
The major focus of this dissertation is to better understand the problem of split-
level Christianity in Romania with the goal of helping local Christian leaders better
address it. Thus, this study introduces Romanian Christian leaders and ministers to what
is known in missiology as critical contextualization, and explains how ministries based
on an expanded model of critical contextualization can guide them in better re-evangelize
and disciple split-level Christians.
First, the study focuses on folk beliefs and practices forbidden in the Bible (i.e.
witchcraft, spiritism, black magic, astrology, fortune-telling, divination and etc), which
local churches should address through developing biblical responses and contextual
ministries. These more specific folk beliefs and practices were identified and tested
through participant observation and interviewing 80 locals from various Romanian
regions. My goal here was to discover the degree to which Romanians who claim to be
Christian combine these local folk religions with their more orthodox Christian beliefs,
and appeal to their practices especiaUy in times of crisis.
Second, this dissertation analyzes the main branches of Romanian Christianity,
namely Orthodoxy, Catholicism, and Protestantism, in order to understand factors related
to their history, theology, ecclesiology, ways of doing ministry locally, as well as how
each branch has been addressing the issue of Christian syncretism. At this point 10
Orthodox priests, 8 Evangelical Pastors, 6 Catholic priests, and several others Church
leaders were interviewed about current church ministries designated to address split-level
Christianity
h is also necessary to understand next how Christianity and folk religion
developed and coexisted throughout Romanian history, as well as, how each of the major
historical periods influenced their expansion or regression. Very essential at this point is
the examination of some past attempts of successful contextualization of the gospel and
factors that led to revitalization of Christianity.
Lastly, this dissertation introduces 7 missiological insights that local Christian
ministers and their churches can employ to better address the issue of split-level
Christianity within the Romanian context. These include: a biblically based method of
decontextualizing and recontextualizing syncretistic Christian beliefs and practices; a
more holistic model of evangelism which I call "Sodzo Evangelism"; a specific way to
disciple split-level and nominal Christians which I call "Kathairo Discipleship";
contextual church structures and ministries; specific leadership training; specific
theological education; and ecumenical cooperation.
The more local Romanian churches will intentionally practice such biblical and
contextual forms ofministry and mission the more successful they will be in re-
evangelizing and disciphng nominal and split-level Christians.
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Chapter 1
First Glimpses at Split-Level Christianity in the Romanian Context
In general, the Romanian people claim to be Christian believers and have a strong
attachment to their tradition in which, "their nation was born Christian."'
The last governmental census taken in 2002, shows that 94.8 percent of the Romanians
are Eastern Orthodox, 4.7 percent are Catholic, and 2.5 percent are Protestant. Only 0.2
percent declare themselves as atheist or non-religious. (The Ethnic and Confessional
Census of Romanian Population at http://www.insse.ro).
Although many Romanians attend church services and pray to God in times of
crisis, they also seek diviners for advice, bioenergeticians and witches for healing, and
fortunetellers or the horoscope for knowing the future. Still others show an outward piety
toward the Church, yet they do not attend it regularly nor demonstrate conmiitment to
Jesus Christ in their daily life. These same persons believe in and practice different folk
religions, which are forbidden in the Bible. Christianity in Romania is thus split-leveled,
which means at one level locals claim Christian appartenance and even profess Christian
values, yet at another level they practice folk beliefs and customs which are unbiblical.
Growing up in Romania and later in serving as an evangelical minister, I
experienced first hand this split-level Christianity (double allegiance) of the Romanians
between Christianity and local folk beliefs and practices, out of which many are
interdicted in the Bible. For example, while going to school in the 1970's and 80' s
during the period of communist rule and ideology, my friends and I were taught that God
does not exist, that religion is only a "crutch for the poor and uneducated," and that
1
2socialism will create the perfect society. However, at home our parents, relatives, and
neighbors taught us that God does exist, that praying to Him is beneficial, and that we as
Romanians are a Christian nation. Yet, they also taught us that each one's fate is decided
at birth by Fairies, that Friday the 13^^ is a bad luck day, or to turn back if a black cat cuts
across our way, and other such superstitions, as well as that different people have the
ability to communicate with the souls of dead people, bind or unbind misfortunes, and
predict the future.
Later on, while ser\ ing as a youth minister at Golgotha Baptist Church of
Bucharest, I noticed that many youth group members still believed in some of the folk
beliefs and the superstitions we learned from our parents and other family members. I
told them the Bible forbids such beliefs. And while they openly agreed with me, they
still continued to uphold them. When I interacted with Eastern Orthodox or Catholic
friends and family members, I noticed a larger and stronger adherence to folk religions.
For example, a member of an Eastern Orthodox Church told me that when he was 18
years old, his father suddenly passed away, and his mother and he communicated with the
soul of his departed father through a local witch. I told him that in the Bible, God clearly
disallowed such a practice. He rephed, "We needed to know why my father died and
where his soul was, so we could move on in life."
Such encounters and experiences prompted me to ask the following three
questions: (1) If Romanians claim to be Christian and view Christian faith as their
national and historical religion, why do they also believe in and practice local folk
religions? (2) How can church leaders better understand this split-level allegiance?
3(3) What Church ministries would help split-level Christians give up folk beliefs and
practices and support them in becoming mature Christian disciples?
Other Evidences About Split-Level Christianity in Romania
hi researching split-level Christianity, I found out that other scholars have
researched this topic, and other ministers have considered it as a church problem in need
of immediate attention. For example, from a more secular point of view, a survey
conducted by the Romanian Bureau of Social Research in April 2009 showed that one in
five Romanian adults confesses to a belief in reincarnation and one in two consults his or
her horoscope weekly. Dr. Sorin Adam Matei of Purdue University collaborated with the
Research Bureau on conducting and interpreting the survey and remarks,
With a population at an economic and educational level quite different from that
of many Westem nations, 27.6% of Romanians share New Age beliefs in
reincarnation a rate higher than that found in the US where according to a 2005
Harris Poll 20% of population believes in reincarnation. According to the Harris
Poll, 28% of Americans believe in witches, a proportion almost equal to that of
29.35% of Romanians who believe in witchcraft. 68.2% of Romanians believe in
miracles, which closely matches the proportion of American population, 73%
who believes in supernatural acts (Romanian Belief in Astrology Suggests
Change in Global Rehgious Outlook at http://matei.org/ithink).
Next, Liviu Chelcea conducted ethnographic research related to belief in magic
and witchcraft in several viUages from Oltenia, a region in Southeast Romania. He
discovered that locals of all economical and social levels appeal to witches and diviners
in order to predict the future, experience success, solve current problems, and find the
outcome of different situations people are passing through. Chelcea explains,
hi Oltenia, a region where entire communities - marginal and elites (doctors,
priests, politicians) alike - rely on the advice of magic practitioners and diviners in
order to find answers to misfortune, inertia, disease and supra-natural
occurrences. I suggest that far from being some "pre-modem" survival of some
4irrational systems of thinking, relying on diviners and magicians represents a
rational attempt to act in an environment characterized by permanent changes of
the macro-level political and economic processes. Excluded from the top-down
engineering of "transition", popular classes find themselves confronted with little
control over their immediate environment. These changes from above, such as
transformations of property and production relations modify kinship relations, a
key domain linked with divination and magic (Chelcea 2003:93).
Church ministers like Rev. Vasile Talos, pastor of Good News Baptist Church of
Bucharest observes that when it comes to real life issues, most Romanians neither regard
the Church nor their Christian faith as a strong source of support and guidance, but rather
turn to their syncretistic traditions and are fanatic about them.^ Talos also explains that in
Romania today the religious tapestry of the local people include "a fusion of pre-
Christian folk beliefs, Christianity, and paranormal ideas." Examples here include,
"telepathy, clairvoyance, reincarnation, witchcraft, astrology, and behef in UFOs" (Talos
2007:1 13). hi his study, Talos describes how his church ministers to nominal and split-
level Christians by having a church based on a clear vision, on forming leaders and small
groups, on designing specific discipleship studies, and on contextual worship services.
Lastly, Dr. Nicolae Necula, the dean of the Orthodox Theological Seminary of
Bucharest explains that one of the most acute pastoral problems for the Orthodox priests
is how to deal with the parishioners' tendency to appeal to witches and witchcraft
practices for help with different daily life issues and struggles. He advices Orthodox
priests to encourage parishioners to use prayer, grow spiritually, and participate in
liturgies specifically designated to unbind evil powers (Necula 1996:321-324).
While studying at Asbury Theological Seminary, I gained the abihty to
understand better the origin, nature and manifestation of split-level Christianity in a
culture, its social and religious consequences, and how churches can better address it. hi
5this study, I wih present how the theory of critical contextualization that Dr. Paul Hiebert
and his associates developed, with some necessary additions, can guide Romanian
Christian churches and leaders in successfully addressing split-level Christianity.
Romanians say: "We are Christians, our nation was born Christian," but many are
nominal and believe in and practice other non-Christian beliefs. One can rightly propose
that Christianity in Romania must be de-contextualized (purged in light of biblical truth
and claims) and re-contextualized (re-applied) in ways and ministries that would better
originate life-transforming processes in Romania's populace and society. This could
represent a major contribution to the field of missiology in general and to the renewal of
Church and society in Romania in particular.
How should Romanian churches re-communicate the Christian message and re
design church ministries to better evangelize and disciple split-level Christians? What
church ministries would help Romanians give up these non-biblical beliefs and practices?
Statement of the Problem
This research project investigates and analyzes the complex relationship between
Christianity and folk religions in Romania in order to develop insights for dealing with
the problem of split-level Christianity and suggest contextualized ministries that local
churches should use to better disciple nominal and split-level Christians.
Research Ouestions
hi order to offer relevant answers to the problem of split-level Christianity and belief in
folk religions in Romania, I researched several major areas:
61. What are the nature, role, and function of Romanian folk religions within the
local culture? Which local folk beliefs and practices should be considered in
addressing split-level Christianity?
2. What are the major models of Christianity current in Romania and how has
each model impacted the local culture?
3. What are the major characteristics and stages of the historical development of
both Christianity and folk religions and their entanglement?
4. What theories, insights and contextual ministries can be used to better
understand and address split-level Christianity?
Assumptions
First this study assumes that in Romania, as in many other cultures around the
world, the phenomenon of split-level Christianity represents a serious problem for the
existence, life, and mission of the Christian churches.
The second assumption is that Romanian churches should be intentional in theh
attempt to help split-level Christians become fully devoted Christian disciples.
The third assumption is that studying the interaction between Romanian
Christianity and folk religions and their impact on the local culture is essential for
understanding the issue under question.
The fourth assumption is that insights, theories, and principles such as critical
contextualization exist within the field ofmissiology and could be apphed locally in
Romania to better address spht-level Christianity.
7Research Methodology
The research methods that I used in this study are participant observation,
interviews with local Romanian informants, and museum research at the National
Museum ofHistory in Bucharest.
Participant Observation
In doing participant observation, a researcher participates in daily routines of the
target culture, develops ongoing relations with the people, observes everything that takes
place, and writes down his or her observations (Emerson, Fretz, Shaw 1995:1).
According to James Spradley, an observer can engage in five types of observation:
nonparticipation, passive, moderate, active, and complete participation (Spradley
1980:53-62).
During my fieldwork in Bucharest and the surrounding areas in April and May,
2004, 1 engaged in both passive and active observation. Thus, I spent many hours
walking the streets, visiting cultural places (museums, libraries, art galleries), observing
people, and reading local media materials. Next, I actively participated in Eastern
Orthodox Church services, and religious holyday customs, especially during the month of
April when churches celebrate Easter. For the Eastern Orthodox Church, Easter
represents the most widely celebrated Christian holyday and one ofmy goals was to
observe the degree to which the Church's activities and ministries affect the local culture.
A week after the Easter Sunday, Romanian Churches celebrate the Sunday of
Saint Thomas, which commemorates Jesus appearing to the twelve disciples and telling
Thomas to believe that "He is risen." Monday, the next day, the Orthodox Church
celebrates the Easter of the Dead Ancestors. Orthodox believers go to cemeteries to
8bring food offerings to their dead ancestors. There, they wait patiently for hours for the
priests to come by each tomb and perform a commemoration liturgy. At the end, food
and wine are offered to the participants, among which are many poor and homeless
people. I participated in the Easter of the Dead Ancestors and respectfully received the
food and wine offering.
hiterviews
hi constructing my interview guide (see Appendix B), I used Spradley' s (1979)
model as to the types of questions to ask and the general flow of the interview. I also
employed suggestions from Russell Bernard's Research Methods in Anthropology and
from the Handbook of hiterview Research edited by Jaber Gubrium and James Holstein.^
As my interview guide indicates, my goal was to see the degree to which individuals who
claimed to be Christian combined their orthodox Christian beliefs with Romanian folk
beliefs and practices especially those that are clearly forbidden in the Bible such as
magic, astrology, witchcraft, divination, spiritism, and others.
hiterviews Demographics. I interviewed 80 Romanians, 30 from Bucharest and 50 from
Transylvania, Moldova, and the Romanian Country, the main countryside regions. I gave
equal importance to the age and gender factors. Thus, 28 interviewees were between 18-
30 years old, 26 between 30-60 years old and 26 between 60-90 years old. Also half
were men and half women.
hi addition I also interviewed 10 Orthodox priests, 8 Evangelical Pastors, 6
Catholic priests, and several others Church leaders.
hiterviews Location. I did the interviews in Bucharest. First, I interviewed friends,
family members, and neighbors, both males and females mostly between 30-60 years
9old. Second, I went to Gara de Nord (Bucharest North Train Station) the largest in
Romania and interviewed travelers returning home to different regions of Romania
(Transylvania, Moldova, and the Romanian Country). Usually, they came 2-3 hours prior
to their departure and set on benches waiting for their train. Ages here ranged between
30-60 and 60-90 years old. On one occasion I interviewed 4 Orthodox priests and one
Catholic priest in Gara de Nord.
Third, a professor and friend who teaches evening classes at a technical college
in Bucharest gave the interview to two of her classes, hiterviewed students where both
from Bucharest and the other main regions of Romania and represented the younger
segment (18-26 years old and both males and females).
Museum Research
As Barry Reynolds explains,
Taken together ethnological museums form a massive resource of cultural data,
yet they are relatively little tapped and only a limited proportion of their contents
have ever been published. For ethnohistorians the potential of this under-used
resource is considerable. The study of artifacts is obviously the key to an
understanding of the technological and material aspects of a culture. But since
artifacts are present in almost all other aspects, their study provides insights into
the economic, educational, political, recreational, and ritual activities as well.
Further, they contribute to our understanding of human beliefs and behavior
(1986:297).
At the Bucharest Museum of National History, I studied two major collections:
the stone collection called "Lapidarium" and the gold collection. Lapidarium includes
around 80 large objects and artifacts such us funerary steles, temples inscriptions, statues,
and fragments of tombs and altars dating from the 1'^ to the 20* century AD. The gold
collection includes several hundred different objects dating from this same period.
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My goal in studying these museum collections was to see the number of Christian
symbols versus the number of non-Christian religious symbols along the main historical
periods, and across the main geographical regions of Romania. This data and other
insights from studies on Romanian culture and history helped me to draw essential
conclusions on the religious development of the Romanian people.
Library Research
I studied library materials at B.L. Fisher Library and Morrison Library in
Wilmore Kentucky, at the main library of the University of Kentucky in Lexington
Kentucky, at Pitts Library of Emory University in Atlanta, Georgia, and at Library of the
State University of Bucharest.
Definition of Terms
Several terms important to this study require a clear definition:
Critical Contextualization
This concept refers to a four-step process by which Christianity produces
successful changes at the worldview level and remains the only system of values in the
hfe of a Christian believer. The first step is the phenomenological study of the local
culture. The second step involves "the critique" of the claims of different beliefs and
values in hght of Scripture and objective reality (Hiebert, Shaw, Tienou 1999:24). Third,
critical contextualization involves "evaluative response" through which local churches
critically evaluate their existing behefs and customs in light of their new biblical
understanding, and make clear decisions regarding the newfound truth. The last step of
critical contextualization involves designing church ministries that would help people
11
experience a real transformation from where they are to where God wants them to be
(Hiebert, Shaw, Tienou 1999:28). In Chapter 2 of this dissertation, I provide a more
comprehensive description of critical contextualization.
Folk Religions
According to Hiebert et al "folk religion refers to the religious beliefs and
practices of the common people." They "consist of a bewildering array of rites, festivals,
beliefs, symbols, texts, practitioners, institutions, buildings, schools, art, music, and
processions." Some of these are seen in public, but many are hidden in the private
segment of life. In non-Western cultures, folk religions represent the core of the culture
and influence every area of the locals' life (Hiebert, Shaw, Tienou 1999:31). The authors
divide folk religions around the world according to matters pertaining to beliefs and
matters pertaining to practices, as well as the type of society: small or complex (Hiebert,
Shaw, Tienou 1999:75).
In complex societies, religion can be further divided in "high and low religion."
High religion such as Buddhism, Hinduism, Islam, and Christianity is generally
concerned with maintaining religious orthodoxy and with answering existential questions
about the human and universe origin, purpose, and destiny and the ultimate truth. Low
religion represents animistic beliefs and practices that help people explain and deal with
daily life questions and problems (Hiebert, Shaw, Tienou 1999:76-77).
Nominal Christian
Nominality refers to "people who want to identify themselves with a cause or a
movement but without becoming actively involved. The root meaning of nominahty is
12
'in name only'" (Gibbs 1994:13). Related to Christianity, nominahty describes "a
condition where there is no reality behind the name Christian" (Copland 1989:9).
A nominal Christian is, therefore, is a person who considers him or herself a
Christian while he or she has lost contact with the church, does not understand or believe
the basics of Christianity, or does not live a lifestyle congruent with the values of the
Kingdom of God (Gibbs 1994:33). The term also refers to a person who does not share
his or her Christian faith through deed and word, as St. John Chrysostom says, 'T do not
believe in the salvation of anyone who does not try to save others" (Bria 1992:220).
Split-level Christianity
This term represents the co-existence within the same culture of two or more
thought-and-behavior systems that are inconsistent with each other. As Jaime Bulatao
explains, a split-level Christian professes allegiance to ideas, attitudes and models
characteristics of the Christian West and at the same time he or she holds convictions
which are properly his or her "own" ways of living and believing inherited from local
ancestors, which are not always part of a philosophical system, but nevertheless now and
then flow into action (Bulatao 1966:2).
Transformational Ministries
Ministries through which local churches will challenge and support individuals to
follow Christ in every area of life (physical, intellectual, spiritual,) and thus see change in
their own lives. According to Paul Hiebert, examples of transformational ministries
include: ministries of discipleship. Christian maturity and renewal; ministries of teaching
and Bible studies; prophetic ministries; "middle-level" ministries designed to address
issues such as: oppression, loneliness, poverty, marginalization, despair, addiction, and
13
others; building relationships of love and trust and genuine Christian fellowship;
missiological answers to different church issues; and ministries that involve a
contextualized communication of the Gospel (Hiebert, Shaw, Tienou 1999:387-391).
Worldview
According to Hiebert (1985) worldview represents "the basic assumptions about
reality which lie behind the beliefs and behavior of a culture" (1985:45), and according to
Hiebert (1994) "worldviews are the most fundamental and encompassing views of reality
shared by a people in a culture. The worldview incorporates assumptions about the
nature of things and about the givens of reality" (1994:38). Furthermore, worldviews
provide the fundamental assumptions about the nature of reality and of right and wrong,
and which belief systems people use to build their theories. "Like glasses, worldviews
shape how we see the world around us. They are what we look with, not look at"
(Hiebert and H. Meneses 1995:41).
Christian Disciple
This term refers to a person who, regardless of his or her Christian tradition, has a
personal relationship with Jesus Christ, experiences a newness of life transformed by the
power of the Holy Spirit and practices the faith within a context of a local church. This
turning or conversion involves a change of fundamental allegiance that makes Christ the
Lord in all areas of the believers' lives (Romans 8:1-8) (Hiebert, Shaw, Tienou 1999:25).
Scriptural Christianity
George Hunter calls churches in the spirit of Scriptural Christianity, apostolic
congregations or churches which regardless of their tradition obey God's call to reach
unchurched people, and adapt to the language and culture of their target population in
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order to communicate the meaning of the ancient message (Hunter 1996:28). Scriptural
Christianity represents a vibrant and dynamic faith which shares the good news of the
Gospel in both word and deed, with the whole world, namely at all levels of society,
addressing all personal and social sins, injustices and needs, and empowering the
individual to overcome the world, the flesh, the devil, and all the personal and social sins
and needs originating from these (Botica 1999:20).
Significance of the Study
This dissertation contributes to the field ofmissiology by showing how Paul
Hiebert's critical contextualization theory, with some additions and modifications by the
author of this study, can be successfully used in Romania to address the issue of split-
level Christianity. This religious practice of double allegiance to Christianity on one
hand and folk religions on the other is not just a simple religious game of mix and match
according to one's needs and preferences, but a serious cause for double standard
morality. While Romania claims to be a Christian nation where Christian values and rites
are professed and observed, she is also a nation with high rates of political, economic,
and social corruption, divorce, abortion, abandoned children, and other immoral
practices. Romanian Christianity must be therefore losing her basic structure, identity,
and power to transform local culture and populace. Local churches are faced therefore
with the challenge of successfully evangehzing and disciphng split-level Christians. This
study prepares the background for better understanding and addressing split-level
Christianity.
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Next, I would like to list several other contributions that my study might provide
especially for the churches in Romania: essential data for a ministry manual about
reaching and disciphng split-level Christians; basic data for a seminary course about
doing mission in a pluralist religious context; data and material needed for a book on
Romanian culture, Christianity, and folk rehgions.
Overview of the Chapters
The study starts by introducing three major theories from the fields of socio-
cultural studies, historiographical research, and missiology, which form the theoretical
background of the study (Chapter 2). Next the study offers an in depth look at Folk
Religions in Romania (Chapter 3), Christianity in Romania (Chapter 4) and the
Romanian religious development throughout history (Chapter 5). Next, in Chapter 6 the
study describes and analyzes 15 categories of folk beliefs and practices identified through
interviews and participant observation, which are interdicted in the Bible and which local
churches should address in the process of better solving split-level Christianity.
Finally, the study proposes in Chapter 7, seven insights for better addressing and
solving the issue of split-level Christianity in Romania. This chapter also includes a
general conclusion related to the whole study, its findings, and its contribution to
missiology.
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Notes
In short, the earliest inhabitants of Romania were a Thracian people called Dacians. In 106 AD, after a
five-year war, the Roman armies under emperor Traianus conquered their land situated in Eastern Europe
and made it a Roman province named Dacia Romana. The Romans withdrew from Dacia in 27 1 AD
(Richmond 1995:129). According to the Orthodox scholar, Radu Vulpe, the rest of the story is both "an
enigma and a miracle." An enigma, because we do not have enough data today for a precise and entire
socio-historical reconstruction of those early times of Romanian origin and a miracle because of the
contrast between the lack of historical evidence and the result namely, the Romanian people (Vulpe
1979:16).
When the Romans withdrew from Dacia in 271 AD, they left behind a mixed Dacian-Roman culture, a
Romance language, and "an island of Latinity in a sea of barbarians" (Richmond 1995:129). More
importandy, the Romanians were Christians. Hence, the argument -"The Romanian nation was born
Christian." As Vulpe continues, for other nations in Europe it was the local king that adopted the Christian
faith more out of political and diplomatic reasons, and then declared it as the local religion. Examples
include: king Clovis of the Franks who adopted Christianity during the 5"" century AD, king Boris of
Bulgaria (9* century AD), prince Vladimir of Russia (10* century AD), and king Stephen of the
Hungarians (11* century AD). The Romanian nation became Christian, unconditionally, as the Romans
where mixing with the local Dacians forming a new ethnical group and speaking a new language.
Therefore, the Romanians do not have a "Christian baptism official certificate" mentioning a certain date
when the local king was baptized and Christianity adopted as the local religion. For them ethnicity,
language, and religion were bom at the same time. Thus, as Vulpe concludes, "we are Romanians because
we are Christians and Christians because we are Romanians" (Vulpe 1979:22).
Next, as Orthodox professor. loan Savin explains, for a thousand years (800 AD - 1800 AD), the Muslim
Turks tried to conquer Romania and Europe, yet the Romanians under the lead of their kings among which
Mircea the Old, Stephen the Great, Michael the Brave, and Constantin Brancoveanu, defended their land
and Christian faith and chose to die fighting rather than live and embrace Islam (Savin 1992:66).
The Muslim Turks conquered Constantinople, the Eastern Christian capital in 1453. In 1457, Stephen the
Great became the king of the Romanian province of Moldova. He said, "Moldova is the gate of
Christianity, and if this gate will fall, God forbid it, then, the whole ofChristianity will be in danger. But
we vow today to die fighting if necessary in order to defend our Christian faith" (Savin 1992:52-66).
Romanian kings as well as ordinary people saw themselves as divinely appointed to defend and pass on to
the next generations what they received from their ancestors: the land of Dacia, the Latin language, and the
Christian faith. Thus, in the conscience of the Romanians, the saving of their national identity is strongly
relates to upholding the Christian faith and the national language which is 80 percent Latin.
The argument "we are Romanians because we are Christians and Christian because we are Romanians,"
has been also used to defend the autonomy of the Romanians' land in light of Hungarians' claim of
Transylvania the western part of Romania. Hungarians claim that when they arrived in Transylvania
around 9* century A.D. the land was abandoned due to their migratory invasions. Romanians defend their
claim based on their Christian faith and Latin language continuity. In short, since Romanian language is
Latin and there is not an official date for their Christianization, everything must go back to the time the
land was a Roman province. Thus, the Romanian nation was born at the end of the ethno-genesis between
Dacians and Romans and continued as a nation in the area with its two main distinct characteristics, namely
Christian faith and Latin language. The Orthodox Church takes the argument a step further and claims that
the Roman soldiers who introduced Christianity to the Dacians were of eastern rites thus "Romanian nation
was bom Eastem Orthodox and to be Romanian means to be Orthodox and vice versa". In this thesis I am
not going to engage in ethnic and nationalistic polemics. I agree firom the starting point with our Christian
and Latin origin and continuity and with the fact that Christian origins could have been eastem, but I
believe it is our duty and task to know the historical processes and changes our Christian faith has passed
trout^h, how it has interacted with other religions and how it has affected and influenced our culture and
worldview.
^
As Talos exemplifies.
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The Easter Season in Bucharest offers one of the best illustrations ofthe
Romanian spiritual paradox. During the night before Easter, hundreds of
thousands of locals gather around Orthodox churches. At midnight, the priests
perform a wonderful candlelight ceremony. First, the priest comes out from
behind the altar and lights the candles of those in the front rows, who then lights
the candles of those behind them and so forth. Under the darkness of the night,
waves of light cross the horizon, while people sing a traditional Easter song.
Next, the crowds go home carefully holding the lighted candles, taking the light
of Resurrection to their homes and families. A few days later, Orthodox
Christians celebrate Saint George, the Victor. Romanians name their children
after Christian saints and martyrs, and they organize birthday parties to celebrate
those named George. During such parties they drink alcoholic beverages, dance,
sing out, yell, cuss, and in many instances get into fights. These are the same
people who during the Easter Eve carried the light of the Resurrection to their
homes. Next, in the poorest rural areas especially, the locals are totally ignorant
to the gospel and fanatic about their folk religious beliefs and practices.
In 2004, in a village in the south-eastern part of Romania, the family members of
deceased local become ill. The villagers believed that the deceased person was a
vampire and under the advice of the local witches exhumed his body and burned
his heart to make siu^e he was truly dead. Then mixed the ashes with water and
had the sick family members drink it. Afterwards, the sick relatives claimed they
were healed (Talos 2007:3).
^ These two sources on interviewing have provided me with essential principles of interviewing in regard
to: confidentiality, rapport, ethics, use of tape recorder, selecting respondents, re-interviewing, and other
such important elements.
Chapter 2
Theoretical Framework
The purpose of this study is to investigate and analyze the points of interaction
between existing forms of Christianity and active folk religions in Romania. The goal is
to discover insights and principles for re-contextualized church ministries as tools in
better addressing split-level Christianity.
As Figure 1 shows, the theories that guided me in solving the puzzle of
analyzing Christianity-Folk Religions interaction to better address split-level Christianity
fall into three major dimensions: socio-cultural, historical, and missiological.
Figure 1. Theoretical Framework Dimensions
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First, from the perspective of sociology and cultural studies, I used Durkheim's
(1912) theory about the role of religion in society, and Hiebert's et al (1999) explanation
about the more specific role of formal and folk religion in society vis-a-vis that of
sciences. However, for a more holistic understanding about the changing nature of
religion in a culture, I relied on Rynkiewich 's (2002) complementary model in which
religion in a culture is continuously contingent, constructed, and contested.
Second, from the perspective of history, I adapted insights from Latourette's
(1930) method of analyzing Christianity as a movement in expansion. Third, from the
perspective of missiology, I used the theory of critical contextualization as developed by
Paul Hiebert. I will provide next, a brief description of each major theoretical perspective
and how each relates to the research problem and sub-problems of this study.
Socio-Cultural Theories
Emile Durkheim was among the first sociologists to originate the notion of culture
and postulate on the role of religion in a society.' According to him,
A religion is a unified system of beliefs and practices relative to sacred things,
that is to say, things set apart and forbidden beliefs and practices which unite into
one single moral community called a Church, all those who adhere to them
(Durkheim 1995 [1912]:44).
My goal in this study was not to critique Durkheim's modus operandi and
theories, but to simply use his general notion according to which religion plays a
fundamental role in the life and existence of a society. As such, my goal was to
understand what roles Christianity and folk religions have played in the Romanian
society.
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At this point, Hiebert et al (1999) provided me with further insights due to their
explanation in which the rehgious and ideological configuration of a society can be
divided in three major areas as in the following figure:
Figure 2. Configuration of Religions in a Society (After Hiebert et al 1999:77).
First, formal religions such as Christianity, Islam, and Judaism are concerned
mostly with giving meaning to life and answering ontological questions related to the
origin, purpose, and destiny of the universe, humankind, and to the "other-worldly
realities" (Hiebert et al 1999:74).
Second, science, including both natural and social sciences, is concerned with
analyzing the ordering of human relationships and the control of nature. Third, in
between these two areas is the zone in which folk religions are concerned with crises of
daily existence, success and well being, knowledge to decide and the problem of the
unknown, righteousness and justice, and the problem of evil and injustice (1999:74).
Figure 4.2
Folk and Formal Religions in
Peasant and Urban Societies
HIGH RELIGION
\ FORMAL
< RELIGION
ANIMISITIC BEUEFS I FOLK
AND PRACTICES RELIGION
SCIENCES
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Another helpful notion at this point was the icey questions that each major
religious level asks in a society, as seen in following figure:
Figure 4.1
Key Questions of Each Level
FORMAL � liffimote Ofignr purpose, and des*iny
REUGiON d ihe universe, society, and self
FOLK � , . '> I- J J U- r
REUGION
SCIENCE � . ^ ' - 1. I J >,
Figure 3. Questions Religions Ask in a Society (after Hiebert et al 1999:74).
These major classifications of religions in a society and key questions at each
level, provided me with a theoretical framework necessary for understanding what
specific role have both, Christianity and folk religions, played within the Romanian
context.
Rynkiewich' s (2002) model of a local culture helped me understand that culture is
contingent or "depends on historical and present regional and global flows of objects,
images, and people" and next is constructed or the local people construct their culture
"from the materials at hand" (2002:315). Lastly, culture is also contested, which means
that people have different interpretations about different events, ideas, images, ideologies,
and so on (2002:316).
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In light of the changing aspect of a local culture, the communication of the
Christian message and implementation of church ministries should therefore be
contextualized continually.
Socio-Historical Analysis Theory
As a churchman and scholar" Kenneth Scott Latourette was interested in
discovering essential socio-historical aspects of Christianity as a movement in expansion.
He wanted to see important factors that led to the growth of Christianity across different
lands as well as the pattem of such growth including the causes for such a pattern. In
order to achieve his goal, Latourette designed a historiographical method based around 7
major questions (see endnote for a more detailed description of each question).^ These
questions are:
1 . Which was the Christianity that spread?
2. Why did Christianity spread?
3. Why has Christianity suffered reverses and at times met only partial successes?
4. By what processes did Christianity spread?
5. What effect has Christianity had upon its environment?
6. What was the effect of the environment on Christianity?
7. What bearing do the processes by which Christianity spread have upon the
effect of Christianity on its environment, and the environment upon Christianity?"
(Latourette 1937:13-15)
A second major step in his theory of the historical expansion of Christianity was
to divide the entire historical interval into distinct periods according to both success and
regress in expansion. Latourette's periodization include: 0-500AD The First Great
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Advance; 500- 950AD The Great Recession; 950-1350AD The Second Advance; 1350-
1500AD The Second Recession; 1500-1750AD Reform and Expansion; 1750-1 8 15AD
Repudiation and Revival; 1815-1914AD The Great Century; 1914-1952AD Vigor
Amidst Storm ("Class Notes." History of Christian Mission 1998).
Other essential studies about the historical development of Christianity, which I
read and was aware of, were Stark's (1996) The Rise of Christianity and Fletcher's
(1997) The Barbarian Conversion.''
To conclude, in my analysis on the historical development of Christianity and folk
religions in Romania (Chapter 5), I was guided by principles similar to Latourette's
historiographical method, especially as I investigated some of the major factors for the
expansion as weh the regression of Folk Religions and Christianity in Romania during
the main historical periods.
Critical Contextualization Theory
Sound theology related to missionary work, as well as translating and
communicating the Bible must naturally include aspects of contextualization in the
process. Contextualization, although relatively a recent term,^ guided Jesus in his
ministry, next His apostles such as Luke, John, Paul and others as weU as many other
missionaries that followed such as. Saint Patrick, Mateo Ricci, Roberto de Nobili, John
Wesley, Hudson Taylor, William Carey, and others. Although scholars and missiologists
have defined contextualization in a wide variety of meanings, they agree, in general, that
it must balance faithfulness to the biblical text with meaningfulness to the local context
(see endnote for several definitions).^
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In discussing contextualization theory, I would first present several major models
and second focus on Paul Hiebert's critical contextualization model, and explain why it
could be used in Romania to better address the problem of split-level Christianity.
Classification of Contextualization
As Robert Schreiter (1996) explains, one can see three main approaches or
models of contextualization: "translation, adaptation, and contextual."^
Stephen Bevans (2002) proposes a classification of contextualization based on
six models: anthropological, transcendental, praxis, synthetic, translation, and counter-
cultural (see figure).
Figure 2
A Map of the Models of Contextual Theology
Transcendental
Model
Anthropological Praxis Synthetic Translation Countercultural
Model � Model Model Model Model
Experience of the Present
(Context)
Experience of the Past
Human experience (personal, communal)
Culture (secular, religious)
Social location
Social change
Scripture
Tradition
Figure 4. Models of Contextual Theology (after Bevans 2002)
According to Bevans, the anthropological model emphasizes cultural identity and
its relevance for theology more than scripture and tradition while the translation model
does the opposite. The transcendental model focuses not so much on the content to be
originated (contextual theology), but on the theologian who is dealing with the content.
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who must be an authentic, converted subject. Next, the praxis model focuses on the need
of understanding and considering social change. The synthetic model is a middle-of-the-
road model because it tries to balance the insights of all the other models. Lastly, the
countercultural model involves considering the local context (experience, culture, social
location and change) with utmost seriousness as well as treating it with suspicion. As
Bevans explains, 'Tf the gospel is truly to take root within a people's context, it needs to
challenge and purify that context" (Bevans 2002: 1 17). In discussing these major models
Bevans provides their description, major examples, and their strengths and weaknesses.
To conclude, Scott Moreau argues instead that in general contextualization models
fall into two main categories. The first category includes "propositional models" that
consider revelation to be propositional in nature and seek to originate ways to
communicate propositionally across cultural boundaries. This has been the general
evangelical approach. The second category includes "existential models" which focus
more on the historical moment for their theological lens. The existential context may
range from highly personal to local church community to larger culture. These models
address a wide variety of issues among which: personal fulfillment (e.g. follow Maslow),
ethnic and gender egalitarianism (feminist and black theologies), and societal reform
(liberation theologies) (Moreau, "Contextuahzation Course Notes"
http://www.wheaton.edu/Missions/courses/532).
Models of Contextualization
At this point I will describe five major models of contextuahzation.
Research, Reflection, and Expression Contextualization. According to Davis
(1987), this model includes four phases: definitional, analytical, synthetic, and expressive
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phase. The definitional phase defines the area under consideration, which might include
concerns that arise from the interaction between culture and Scripture. The analytical
phase involves gathering data about the biblical, theological, historical, and contemporary
local context. The synthetic phase involves processing the data and originating a
conclusion. Finally, the expressive phase involves communicating the conclusion to
others (Davis 1981: 7-15).
Scott Moreau summarizes this model by providing a relevant diagram (See Figure 5).
Definitional Phase:
Define the problem
Define the key terms, concepts and distinctions
Analytical Phase:
Gather the biblical data
Gather the theological data
Gather relevant historical data
Gather contemporary contextual data
BSynthetic Phase:
Inducrive study of the data
Weigh the evidence carefiilly
Discuss with mature indigenous behevers
State a tentative conclusion
Try to generalize you conclusion to test it
^^CkExpressive Phase:
Clearly outline what you want to communicate
What are the pastoral dimensions?
Figure 5. Research, Reflection, and Expression Contextualization (as developed by
Moreau "Contextualization Course Notes"
http://www.wheaton.edu/Missions/courses/532)
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Dialogue Contextualization. According to Nicholls (1987), this model involves
the vital encounter between the faithful exegesis of the text and the issues of the human
or personal situation. This encounter should take place under the inspiration of the Holy
Spirit who is the hermeneutic key in relating the text to the context. The process includes
three major steps. First, the interpreter makes a critical reflection on his own cultural
preunderstanding and then identifies by faith with the text of the bible and distances
himself from it in study and reflection. Second, the interpreter identifies with and
distances himself from the context. Third, in this dialogue between the text and the
context the questions under discussions are answered by the text (Nicholls 1987: 104).
Authentic Contextualization. Flenuning (2005) developed this model as he
analyzed New Testament pattems that Jesus first and then His apostles employed in
contextualizing the message of the gospel to different audiences and communities.
According to Flemming, "the four Gospels give us four different versions of the story,
each with its own theological interpretation of the gospel narrative for a target audience."
Next, "the book of Acts narrates how that decisive story continues to be retold and
reappropiated as it crosses new cultural and social barriers" and "the rest of the New
Testament writings interpret and expand the gospel story by drawing out its theological
and ethical implications for different audiences and communities of believers"
(Flemming 2005:297).
The contextualization model that Flemming develops based on the pattems he
observed in the New Testament is based on four major criteria. First, authentic
contextualization will consider the gospel and Scripture as fundamental. Just as all
theologizing in the New Testament was tested against gospel so should ours. Second,
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contextualization must be guided by the Holy Spirit. And the people of God should
continually submit their theological reflection to the check of the Spirit. Third,
contextualization should involve the dialogue with wider global Christian community as
well as with the historic tradition of the church. Fourth, authentic contextualization must
have the goal of enhancing Christian mission and the transformation of the local
communhy and individuals (Flemming 2005:303-305). The following figure shows the
four major factors of authentic contextualization as explained by Dean Flemming.
iioh' Spirit
TniditiotVCommiinity / \ Mission/Transformation
Gospel (Scripture)
Figure 10.1. Tests of authentic contextualization
Figure 6. The Four Major Criteria of Authentic Contextualization (after Flenuning
2005:305)
The Dynamic-Equivalence Model. In developing this model Charles Kraft was
inspired by a linguistic approach used by Eugene Nida and Charles Taber in Bible
translation. According to Kraft, dynamic-equivalence theologizing means reproducing in
contemporary cultural contexts the theologizing process that Jesus, Paul and the other
biblical writers exemplify. Jesus taught this model of contextualization through
demonstration and his disciples follow it. Paul the Apostle articulated it in 1 Corinthians
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9: 19-22. We, as contemporary disciples of Jesus, are to live our lives in a way that is
dynamically equivalent to those of Jesus' first disciples (Kraft 2001: 379).
Kraft's model is based on several philosophical assumptions^ about the
relationship between language and culture each of these implying in turn a translation
procedure. I will mention at this point only the steps involved in the methodology of
translation:
1 . Linguistic and cultural analysis of the original total situation
2. Decoding the essential elements of the message, not only individual words
3. Paraphrasing the material in such a way as to make explicit all implicit
information
4. Translating this explicit paraphrase literally into the receptor language
5. Re-encoding the material in the receptor language in such a way as to make
implicit the information that this language requires to be implicit
6. Rewriting the material in the style and forms of the receptor language to
produce a dynamically equivalent effect on the hearers (Kraft 1979: 272-275).
As Kraft concludes, the dynamic equivalence concept can be successfully used in
church planting, theologizing, conversion, and cultural transformation (Kraft 2001: 379).
Critical Contextualization Model. At this point I will describe this model and
explains why I believe it represents the best approach for addressing split-level
Christianity in the Romanian context.
As Hiebert et al explains, the first step in critical contextualization is to study the
local culture phenomenologically. The major goal at this point is to understand first the
traditional beliefs associated with the different issues at hand. Second, one should also
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comprehend what categories, assumptions, and logic people use to construct their world.
(Hiebert, Shaw, Tienou 1999:21)
The second step of critical contextualization is ontological critique. The main
goal here is to test the true claims of different beliefs and values using the tests of
Scripture and objective reality and develop biblically based theologies, which in turn, wih
provide biblical answers to the questions Christians face every day. A systematic and
biblical theology will help Christians deal successfully with the issue of split-level
Christianity by providing them with a biblical understanding of reality (see endnotes for
features of such a Christian systematic theology).^
Also, at this point, because folk religions are diverse, no single set of theological
answers will solve all the problems that arise, therefore theological responses should be
developed for each particular case (see endnote for Hiebert's theological principles in
addressing various folk religious contexts).
^�
hi concluding this second step, Hiebert explains that in dealing with the
theological development as related to the critique of folk religions, Christian leaders
should avoid the following dangers: syncretism, human centeredness, experience based
theology, reinforcing secularism, generating false quiet, imbalance, and exalting the
leaders (Hiebert, Shaw, Tienou 1999:378-381).
The third step of critical contextualization is biblical evaluation. Thus churches
need to test theh existing behefs and customs against their new biblical understandings
and use the newly found bibhcal truth in making critical decisions, hi general, churches
respond to old beliefs and practices in three major ways: they keep what is biblically
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correct, they reject what unbiblical, and finally they will give explicit Christian meaning
to neutral beliefs and practices (Hiebert, Shaw, Tienou 1999: 27-28).
Critical biblical evaluation involves also knowing how to do contextualization in
a given context. There is no standard formula in dealing with folk religions since they
vary from culture to culture; therefore churches around the world should do
contextualization in each one's context. However, a biblically based "meta theology"
should be the standard guide for every specific situation. According to Hiebert such a
meta-theology involves several requirements: (A) accepting Scripture as divine
revelation; (B) interpreting Scripture under the guidance of the Holy Spirit; (C) the local
and global Church acting as a hermeneutical community; and (D) adapting critical
contextualization locally (Hiebert, Shaw, Tienou 1999:383-386).
The fourth and final step in doing critical contextualization involves "ministries of
transformation." Such ministries will challenge members of local churches to follow
Christ in every area of life and apply the unchanging truth of the Gospel to life issues and
crises specific in their own context. Examples are: discipleship ministries; building
relationships of love and trust ministries; ministries for communicating the Gospel in
ways people understand; felt needs ministries addressing issues such as oppression,
loneliness, poverty, marginalization, despair, addiction, and others; pastoral ministries of
discipleship and renewal; the ministry of teaching and of prophetic voices (Hiebert,
Shaw, Tienou 1999:387-391). For example. Saddleback Church of Orange County,
California developed many church ministries cahed support groups targeted around
specific felt needs.''
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This represents, in brief, a description of the process of critical contextualization
as related to the problem of split-level-Christianity. Scott Moreau provides the following
diagram to better show the main steps involved in Hiebert's model.
Critical contextualization thcoiv as i-elatcd
to split-level Christianity
(Paul Hirberl)
Options in dealing wilh folk rf ligio
Reject Deal >\ ith apprupriatelv:
crifc-al contextiializatioii
Vcccpt
(syiicretisiii)
Phenomenological
analysis of the local
culture
Ontological Critique
Exegesis of Scripture to develop
answei-s to the issue at hand
1. Keep
Church-Wide Ev aluative 2. Reject
Response in light of the new 3. Modify:
biblical understanding
fo. Substitute symbols/riies
c. Adopt Christian rites
Originate Ministries
of Transformation
Figure 7. Hiebert's Critical Contextualization (as developed by Scott Moreau
"Contextualization Course Notes" http://www.wheaton.edu/Missions/courses/532)).
Reasons for Using Hiebert's Model. The models of contextualization analyzed
above are: Davis' "Research, Reflection, and Expression," Nichol's "Dialogue
Contextualization," Hemming' s "Authentic Contextualization," Kraft's "Dynamic-
Equivalence," and Hiebert's et al "Critical Contextualization." While all these models
involve the vital encounter between the faithful exegesis of the Bible and the serious
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analysis of the context, as well as addressing the issue at hand in light of the conclusions
drawn, Hiebert's model challenges Christian churches to originate contextual ministries
(ministries of transformation) designated to specifically disciple split-level Christians and
address their needs and struggles. Also, Hiebert's model involves the developing of
biblically based theologies specifically tailored to test the claims of different folk beliefs
and practices.
Summary of Theoretical Framework
Three major theoretical dimensions guided me step-by-step in addressing the
main areas of this study. First, from the field of socio-cultural studies, I used Durkheim's
theory about the role of religion in societies, Hiebert's et al notion about the specific role
of high and low religions, and Rynkiewich' s complementary model about the changing
nature of culture, consequently religious context. Second, from the field of history, I
used Latourette's historiographical analysis theory to analyze objectively major dynamics
in the historical development of Christianity and folk religions in Romania. Finally, from
the field ofmissiology, critical contextualization guided me in originating insights and
contextual ministries for better addressing split-level Christianity.
These major theories are not ready answers to the problem of split-level
Christianity in Romania, but viable guides for understanding the problem objectively and
developing possible solutions, hi designing the solutions, I was also guided by own
judgment, creativity, and the discoveries made during the research trip to Romania. One
such essential discovery is that critical contextualization should include two other
essential steps. First, a biblical assessment and decontextuahzing (purging) Romanian
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Christianity of inappropriate behefs and practices originated throughout centuries
because of inefficient contextualization. hi Chapter 7, 1 will explain in more detail what
this biblically based decontextualization involves. Second, learning from past successful
contextualization attempts when Christianity experienced periods of revitalization.
Before analyzing folk religions in Romania in Chapter 3, 1 would like to provide a
summary of the whole process of research methodology as seen in the following table.
Table 1 : Methodology of Research
RESEARCH AREAS METHODS OF DATA
COLLECTION
MA.TOR THEORIES
1 . Classification, nature, and
role, of Romanian folk
religions.
Library research, course notes,
and field research.
Durkheim's role of religion
Hiebert's role of high/low
religions
Rynkiewich' s model of
culture/religious context
2. Main branches of
Romanian Christianity and
their impact on the local
culmre.
Library research , Participant
observation and ethnographic
interviews
3. Romanian historical
religious development
Library research at Romanian
National Library of Bucharest
and study of collections at the
Romanian National Museum of
History in Bucharest
Socio-historical analysis
theory as seen in Latourette
4. Current folk beliefs and
practices under consideration
in addressing split-level
Christianity
Participant observation and
ethnographic interviews.
5. Current ways of addressing
split-level Christianity and
insights and ministries to
address it better.
Library research, course
materials and data from
interviews
Missiological theory of cridcal
contextuahzation
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Notes
In formulating his theory of sociology, Emile Durkheim centered on the question of social cohesion, or
what holds a society together. His main sociological argument was that human societies are held together
by a force, which he called social solidarity, which arises from peoples' participation in a shared system of
beliefs and values, and which molds and controls human behavior. Durkheim called this system "I'ame
collective" a phrase usually translated in English as "the collective conscience." The French word "ame"
however has several other meanings among which "soul," "spirit," "sentiment," or "sensibility" and
Durkheim took into consideration all of these meanings (McGee and Warms 2000:84).
He explained that the collective conscience originates from the communal interactions and experiences of
members of a society. Because people were born and raised within this shared context of the collective
conscience it determined their values, beliefs, and behaviors, and made life possible and meaningful. A
very interesting aspect of this collective conscience according to Durkheim is that it was more a
psychological entity than a material one and although carried by members of a society it superseded
individual existence and could not be explained in terms of individual behavior. In other words, the
collective conscience had a "superorganic" existence (McGee and Warms 2000:84). Thus this notion of
collective conscience is what anthropologists call "culture." How could then one study the collective
conscience scientifically since it was not a material factor? Durkheim explained that in this case a
successful model of analysis is represented by what he called "social facts" or the social and behavioral
values that exist before an individual is born into a society and which that person learns and observes as a
member of that society. As he further explains,
a social fact is to be recognized by the power of external coercion which it
exercises or it is capable of exercising over individuals, and the presence of this
power may be recognized in its turn either by the existence of some specific
sanction or by the resistance offered against every individual effort that tends to
violate it (Durkheim 1964:6-13).
Next, since society is more like a system in which every part plays a definite role, Durkheim postulated that
all people understood the world through socially created systems of classification (again, as central to
anthropologist's notion of culture). Two of these major systems were the "sacred" and "profane" spheres.
In his view, social institutions and beliefs were analyzed mostly in terms of their contribution to promoting
and maintaining social solidarity (McGee and Warms 2000:85). As a result, religion played a fundamental
role within society.
^ Kenneth Scott Latourette (1884-1968) was a devout believer, a distinguished churchman, ecumenist,
writer, teacher, and one of the most skilful interpreters ofChristianity's expansion. Among his many
literary works related to Christianity and Christian missions, A History of the Expansion of Christianity, is
the most notable. Its unique contribution is to set the history of Christianity within the context of mission
and of universal history and to design the expansion's periodization and dynamics from a very objectivist
point of view (Hogg 1994:423).
^ In regard to his first question, Latourette was interested to discover both the form and content of
Christianity upon expanding in a new area or culture, and how its content and form differed from one area
to another as well as from one generation to another or from one social class to another and so on.
About the second question, he was interested here to understand the theological, methodological,
missiological, sociological, and geographical factors that led to the growth of Christianity. His third
question, "why has Christianity suffered reverses and at times met only partial successes?" was mainly
concerned with causes and factors that led to the regress of Christianity after being planted in a new area,
respectively with the causes that originated partial success and even failure and collapse in front of other
religions and ideologies such as Islam and Communism.
The fourth question about what processes did Christianity spread was related to the second and in many
instances the two must be dealt with together. The answer involves a narrative of missionary operations,
the biographies of the leading missionaries, the account of the origin, development, and operations of the
various orders, congregations, societies, committees, and boards, which have actively undertaken the task
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of propagation, the methods employed, the opposition encountered, and the results which have ensued
(Latourette 1937:12).
His fifth main question was related more to the results ofChristianity in a new culture. Thus, he asked:
�'What effect has Christianity had upon its environment?" Basically, Latourette wanted to see at this point
the depth and degree of Christianity's influence on local worldview and human behavior. For example, he
was interested to see Christianity's effect in the following social factors and dynamics:
The disappearance of slavery and of gladiatorial contests in the Roman Empire;
The influence on Crusades;
The geographical discoveries by European people such as Columbus;
Copernicus' scientific discoveries;
Isaac Newton's discoveries in physics;
The development ofthe scientific methodology of the western scholars and scientists;
Modem capitalism;
Late developments in international law and organization;
The League of Nations;
Western Codes of Law and European art, music, and literature;
Movements of the French Revolution and Russian communism;
American idealism;
The decline of population in Pacific Islands due to missionary activity;
The impact of European peoples upon Asia and Africa in the past hundreds of years.
The sixth main question that the author raised was "What was the effect of the environment on
Christianity?" At this point his interest was to see the marks of the local culture and worldview on
Christianity. As he explains, his goal here was to see how the following social aspects influenced
Christianity:
The Roman Empire, in particular forms of government and language.
The ritual, doctrines, organization, and mystery religions of the Mediterranean culture and
worldview.
The Byzantine Empire,
Armenian national thought and pre-Christian Egypt on the Gregorian Church, respectively the
Coptic Church,
the Westem European culture and worldview,
African, Indian, Chinese, and Japanese cultures and worldviews,
African-American culture and worldview in America,
The American culture and worldview on Protestantism and Catholicism,
Social class and stratification.
The seventh question namely, "What bearing do the processes by which Christianity spread have upon the
effect of Christianity on its environment, and the environment upon Christianity?" was intended to guide
Latourette in understanding the effects of the methods of Christian mission on local cultures and vice versa.
Some examples at this point include:
The effect of the Catholic models of mission on Latin American culture.
The consequences of Evangelical models of mission in India, China, and Japan,
The process of Christian nominalism in Europe (Latourette 1937:13-15).
Stark's study, entitled The Rise ofChristianity, focused on the sociological factors and dynamics that
transformed Christianity from a small and a marginal religious movement into the major religious force in
the first three centuries AD. In his study, Stark was guided by the following sociological principles:
"New religious movements mainly draw their converts from the ranks of the religiously
inactive and discontented, and those affiliated with the most accommodated (worldly)
religious communities" (Stark 1997:54).
"People are more willing to adopt a new religion to the extent it retains cultural continuity
with conventional religion(s) with which they are already familiar."
"Social movements grow much faster when they spread through preexisting social networks"
(Stark 1996:55).
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"Conversion to new, deviant religious groups occurs when, other things being equal, people
have or develop stronger attachments to members of the group than they have to
nonmembers" (Stark 1996:18).
"The larger the town or city, the larger was the number of Christians" (Stark 1996: 134).
"Religion supplies compensators for rewards that are scarce or unavailable" (Stark 1996:167).
"By demanding higher levels of stigma and sacrifice, religious groups induce higher average
levels of member commitment and participation. By demanding higher levels of stigma and
sacrifice, religious groups are able to generate greater material, social, and religious benefits
for their members" (Stark 1996:77).
In using such theories from the field of sociology. Stark arrived at several main conclusions among which:
Christianity's growth was not explosive but at a constant rate per decade.
Christian social classes included not only the poor and marginalized, but also the rich and
other higher classes,
Mission to the Jews continued after 100 AD,
Christianity was not a political movement but a revitalization movement.
Women played a major role within the Church and enjoyed a higher status than pagan
women,
Christianity was mostly an urban religion,
Social crises and chaos represented positive assets for growth.
Regarding Fletcher's The Barbarian Conversion, the author analyzed the conversion of the European
"pagan" populations. As Latourette, Fletcher also designed a historiographical analysis method to guide
him in studying the conversion of Europe from paganism to Christianity. His analytical framework
included ten major questions, some of which are similar to Latourette's seven major questions.
First, Fletcher asked: What was the "apostolic impulse" of the Christian missionaries? At this point, he was
interested to know the motives and challenges that made different Christian missionaries go to different
peoples and places from Europe.
The second question that Fletcher asked was related to the persons and philosophy of mission of the
Christian missionaries. Thus he asked: "Who were these activists? What sort of previous experience or
training had they had?" and "What models or precedents guided them, what ideas about strategy and
tactics?" (Fletcher 1997:6).
Fletcher's third interest was to understand who the potential converts to Christianity were. In other words
who was the "missionary target or host society?" Also, at this point Fletcher wanted to know what social
classes of local culture were identified as possible converts.
Fourth, Fletcher asked: "What were the expectations of the potential converts founded in their own
religions? What did they expect from their own beliefs and religious cults?"
Fifth, he was interested in the whole process of communicating the Christian message. Thus, he wanted to
know the language in which missionaries communicated as well as how they translated and adapted key
Christian concepts such as sin, regeneration, God, and so forth (Fletcher 1997:7).
Sixth, the author was interested in the delicate problem of the adaptability of the Christian message and
faith. He asked at this point: "What compromises or adjustments did evangelists have to make?" "How
and where were the limits drawn between what was tolerable in traditional belief and practice and what was
not? "To what extent could or did Christian activists try to change traditional custom?"
Fletcher's seventh question was related to the ways in which local people accepted different patterns of
Christianity. At this point he wanted to find out what did the new converts make of Christianity and its
demands, what models of Christian living were presented to them, and how much were they required to
abandon or keep from their previous customs beliefs, and rituals.
The eighth question Fletcher asked was a continuation ofthe seventh. Thus once locals were converted and
Christianity accepted, then by what process did the local mission become a church? What was the
leadership structure? What were the roles of each member including women and children? What was the
Church's form of government, style of architecture, worship, theology and so forth?
The ninth question that Fletcher asked was: "What were the cultural consequences of conversion to
Christianity?" (Fletcher 1997:8)
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The tenth and last question that preoccupied Fletcher was simply "What makes a Christian?" As he
explains, conversion could mean different things to different people at the same time or at different
historical periods. His interest was therefore to understand what meant to be a Christian for different
persons at different times, and was required of everyone in the span of place and time (Fletcher 1997: 9).
^ Other terms related to Contextualization include:
Inculturation: Originated within Roman Catholic circles; it represents one of the first
terms defining the process of adapting the gospel to different local contexts.
According to Robert J. Schreiter although used throughout the history of the Church,
inculturation received official recognition with Vatican Council II. Next, Pope Paul
VI explicitly defined and developed this concept, "especially in his address to the
bishops of Africa in 1969 and in his apostolic exhortation Evangelii Nuntiandi in
1975" (Schreiter 1996:2).
Adaptation: finding ways to express the Gospel in forms and ideas that are familiar to
the culture. It can range from putting new meanings into indigenous words (e.g. the
Greek word logos was taken by John and invested with new meaning in his Gospel).
Possessio: In reformed circles, referred to God's work in possessing a culture for
Christ through establishing beachheads for the Gospel and gradually "conquering" the
culture by making it more kingdom-centered. Any culture's ultimate defeat, however,
was to come after the end of this present age.
Christianizing: In the Colonial era, the ideas of "Christianizing" entailed "civilizing"
"savage" or "primitive" peoples and bringing them into the light of modern ways of
life (whose benefits ranged irom clothing to education to medicine to government to
commerce).
e. Transformation: Focuses on transforming individuals who in turn develop a
transformed society. It focuses on our human responsibility (as opposed to the idea of
possessio) to change and bring about change in the culture.
f. Accommodation: Early Jesuit work in China (de Nobili in particular) built on the idea
of accommodating ourselves to the local culture. We are to allow local culture
elements which are neutral in regard to the Gospel into the life of the church. This
was applied by Jesuits to rites involving ancestors in China, which were thought to be
mere social events. Dominican missionaries disagreed, and by early 1700s this
erupted into the so-called Rites Controversy, which eventually resulted in the Catholic
Church siding with the Dominicans.
g. Indigenization: The so-called "Three-Self approach, involving the development of
churches which were self-propagating, self-governing, and self-financing. Developed
independentiy by Rufus Anderson (American) and Henry Venn (British), it is
sometimes called the Anderson-Venn Formula. John Nevius put the formula into
missiological strategy in his planning for China which was actually put to practice by
missionaries in Korea (the Nevius Plan). Tended to focus, however, on Western ideals
towards which Non-Western churches were to strive.
h. Incarnation: More recently gaining prominence, this term refers to the reality of Jesus
taking on humanity as a model for missionaries in their practice of adapting to local
culture. The extent of our ability to incarnate, however, will always be limited. Still,
it is an important term in the cluster of terms dealing with contextualization (Scott
Moreau, "Contextualization Course Notes,"
http://www.wheaton.edii/Missions/courses/532).
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Several major definitions of contextualization include:
In using the word contextualization, we U-y to convey all that is implied in the familiar term
indigenization, yet seek to press beyond for a more dynamic concept which is open to change and
is also future-oriented. Contextuality is that critical assessment of what makes the context really
significant in the light oiMissio Dei. It is the missiological discernment of the signs of the times,
seeing where God is at work and calling us to participate in it. Authentic contextuality leads to
contextualization... This dialecdc between contextuality and contextualization indicates a new
way of theologizing. It involves not only words, but actions (Coe 1976: 21-24).
Contextualization is the process whereby representatives of a religious faith adapt the forms and
content of that faith in such a way as to communicate and (usually) commend it to the minds and
hearts of a new generadon within their own changing culture or to people with other cultural
backgrounds (Hesselgrave 1984: 694).
It is a way of doing theology that takes into account four things: (1) the spirit and message of the
Gospel; (2) the tradition ofthe Christian people; (3) the culture of a particular nation or region;
and (4) social change in that culture, due both to technological advances on the one hand and
struggles for justice and liberation on the other (Bevans 1992:1).
The development of a genuine local theology demands a complex process, aware of contexts,
histories, of the role of experience, of the need to encounter the traditions of faith in other
believing communities. It is also obvious that contexts are complex, that histories can be
variously read, that experience can be ambiguous, that the encounter in faith is often dimly
understood. But how do all these interact? I would suggest that their relationship be seen as a
dialectic one, using the notion of dialectic in a broad sense. Dialectic is to be understood as a
continuing attention to first one factor, and then another, leading to an ever-expanding awareness
of the role and interaction of each of these factors. These three factors can be seen as roots
feeding the development and growth of a local theology. They must interact to produce the full
and living reality. The three principal roots beneath the growth of a local theology are gospel,
church, and culture (Schreiter 1996:20).
Contextualization is a dynamic process of the Church's reflection on the interaction of the Text as
Word of God and the context as a specific human situation in obedience to Christ and His mission
in the world. Contextualization is not a passing fad or a debatable option. It is essential to our
understanding of God's self-revelation. The incarnation is the ultimate paradigm of the translation
of the Text into context. . . In his life and teaching Jesus Christ is the supreme model of
contextualization (Nicholls 1987: 101-106).
Contextualization refers to the process through which the substance of biblical revelation is
interpreted and applied in terms of the categories and thought forms of those who are receiving the
message. Systematic theology, like counseling and homiletics, seeks to be context-specific in its
application of biblical truth (Davis 1981: 21).
Contextualization is concerned with the communication of the substance of divine revelation into
the forms and structures of the recipient's culture in such a way that the integrity of the gospel and
Christianity are not compromised, but also in such a way that the gospel and the Christian way can
be fully internalized by the person in that culture. Contextualization aims to address the person in
his actual situation (Gundry 1979: 11).
The contextualization of the Gospel and Christian theology then calls for a discerning of the times,
involvement in one's particular situation, and participation in the ongoing mission of the church
wherever situated. It brings the text (Bible) into a dynamic interaction with the context (life-
situation). From this interaction, a life-situation or contextual theology emerges. As a theologia
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in via (pilgrim theology), contextual theology is neither final nor complete. From this perspective.
Christian theology is not static but dynamic, and theological reflection is an ongoing enterprise
(Tano 1981: 10).
An attempt to communicate the message of the person, works, Word, and will of God in a way
that is faithful to God's revelation, especially as it is put forth in the teachings of the Holy
Scripture, and that is meaningful to respondents in their respecfive cultural and existendal
contexts. Contextualization is both verbal and non-verbal and has to do with theologizing, Bible
translation, interpretadon, and applicadon, incarnadonal lifestyle, evangelism, Chrisdan
instruction, church planting and growth, church organization, worship style - indeed with all those
activities involved in carrying out the Great Commission (Hesselgrave and Rommen 1989:200).
Christian theologies of different times and different places, while covering essentially the same
general subject one way or another, should let their particular contexts decide what particular area
of faith should receive special emphasis and perhaps serve as the point which leads to the
exposition ofthe full scope of the field. For Calvin this central factor in theology was the
sovereignty of God; for Luther, justification by faith; for Barth, die Word of God and incarnation.
It was the context in which they lived and wrote, and the challenges of their times which dictated
their particular emphases. . . The task of theology of any people is to articulate their understanding
of die eternal truth in terms of their given locale and context (Athyal 1995: 77-90).
Contextualization should attempt to communicate the Gospel in word and deed and establish in
ways that make sense to people within their local cultural context, presenting Christianity in such
a way that it meets people's deepest needs and penetrates their worldview, thus allowing them to
follow Christ and remain within their own culture.
. . . Contextualization should help people evaluate themselves in light of the Gospel's claims. As
such contextualization may offend, yet for the right reasons.
... To develop contexmalized expressions of the Gospel so that the Gospel itself will be
understood in ways the universal Church has neither experienced nor understood before, thus
expending our understanding of the Kingdom of God (Whiteman 1997: 4).
^
As Schreiter explains, the most common approach is the translation model which involves two basic
steps: the fireeing of the Christian message as much as possible from its previous "cultural accretions" and
the translation of the freed message into the new cultural context. Schreiter mentions here that the
"dynamic-equivalence" method of Bible translation is notable among translation models and that in Charles
Kraft's opinion this method can be used, beyond mere Bible translation, to originate contextual theologies
(Schreiter 1996:7).
Second, Schreiter describes the adaptation approach. As he explains, adaptations models seek a more
fundamental encounter between Christianity and the local cultures. Usually, they originate during the
second stage of the development of local theologies, and seek to provide a better understanding of the local
culture and how Christianity can be successfully communicated contextually (Schreiter 1996:9).
Thirdly, the contextual models have a close relationship to the adaptation models, yet they concentrate even
deeper on the local cultural contexts in question. Next, while the adaptation models emphasize more the
received faith "contextual models begin their reflection with the cultural context," and focus on
"embodying the ideals of what local theology is to be about" (Schreiter 1996:12).
^ The underlying philosophical concepts that Kraft relied on when he developed the dynamic equivalence
model of contextualization include:
1 . Each language has its own genius, its own distinctiveness, and its own special character.
2. To communicate effectively in another language one must respect this uniqueness and work in
terms of it.
3. Anything that can be said in one language can be represented adequately (i.e. within the allowable
range) though never exactly, in another, unless the form is an essential element of the message.
41
4. To preserve the content of the message the form must be changed. Further, the greater the
linguistic and cultural difference between the source and the receptor languages, the greater the
number and extent of the formal changes required to preserve the meaning.
5. The languages of the Bible are subject to the same limitations as any other natural languages. It is
the message of the Bible that is sacred, not the languages themselves.
6. The translator must attempt to reproduce the meaning of a passage as understood by the writer
(Kraft 1979: 272-274).
^
According to Hiebert, a Christian systematic theology will consider to following: the Bible as the basis for
theology; Jesus Christ as the center of theology because He represents the supreme divine manifestation
(John 1:1-5, 18; Hebrews 1:1-5); the Incarnation of Jesus Christ(lJohn l:l-3)as the basis of salvation and
of God's reign over all creation; the work and mission of the Holy Spirit; The sinfulness of humanity and
God's offer of salvation and reconciliation; the cross and resurrection as central in understanding how God
works (ICorinthians 1:18-19); the process of conversion as involving total allegiance to Christ (Romans
8:1-8) and transformation in all areas of human life; the Church as the sign and evidence of the Kingdom of
God and as a missionary community.
A biblical theology will also help Christians deal with syncretism by providing insights about the story of
creation, fall, redemption, restoration of God's reign and other aspects related to the cosmic narrative and
how it relates to the histories of churches and biographies of Christians. The Scriptural truth as expressed
in systematic and biblical theology should next be applied successfully in every particular case (Hiebert,
Shaw, Tienou 1999:26).
'� Hiebert's examples of different theologies in different contexts include:
A theology of the invisible. The focus here is on the Trinitarian understanding of God who is
continually involved in His creation as well as on all levels of the created order including invisible
beings such as angels, Satan, and fallen angels.
A theology of worship and submission. As Hiebert explains, at their core, folk religions represent
human efforts to control life therefore their central concern is self-centeredness and self-possession.
The biblical worldview rejects an "ego-centered religion and a magical mentality." The center ofthe
Gospel's message is God and His acts, and it calls humans to submit to God living by faith and not by
control (Isaiah 8:19-22, Jeremiah 27:9-10, Galatians 5:20, Revelations 21:8).
- A holistic theology that focuses on God at work in the whole of creation: universe, lives of
individuals, and nature.
- A theology of the Kingdom of God. The Kingdom of God has come to earth in the person of Christ
and one can see its signs all around. The Kingdom will come in its fullness with Christ's second
coming (Revelations 12:10), and until then Christians live in two worlds: one sinful or this world and
one pure or the Kingdom.
- A theology of power and the cross. The focus here is on the manifestations ofGod's power as the
response to the power that folk religions seek.
A theology of discernment. Such a theology provides the biblical understanding on how God works,
the work and mission of the Holy Spirit, and the result of God's works seen in transformed lives and
communities.
A theology of suffering and death. Such a theology provides biblical answers and views to issues
such as sickness, injury, suffering, and death.
- A theology of the church as carrying community. The focus here is on the mission and nature of the
Church as a vital place where one can experience refuge, peace, joy, belonging, long lasting
friendships, help, love, nurture and so on (Hiebert, Shaw, Tienou 1999:370-377).
"
According to Pastor Rick Warren, a church can certainly capture the attention of the unchurched today by
offering them help they cannot get anywhere else. As Warren mentions, his church, Saddleback
Community, exists "to benefit the residents of the Saddleback Valley by providing for their spiritual,
physical, emotional, intellectual, and social needs." Warren also explains that his church has over seventy
targeted ministries toward the surrounding community each designated to a specific need. Thus, one can
see in his church.
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a support group called "Empty Arms" for couples dealing with miscarriage and
stillbirths. 'Peace-Makers' is an outreach to meet the needs of people in law
enforcement. 'Hope for the Separated' ministers to people who are trying to save their
marriage after a partner has walked out. 'Life Lines' seeks to meet the needs of troubled
teenagers. 'Celebrate Recovery' ministers to over 500 people struggling with alcoholism,
drug dependency, and other abuses. The list goes on and on (Warren 1995:221-222).
Chapter 3
Folk Religions in Romania
hi order to discover insights for better addressing the issue of spht-level
Christianity it is first necessary to understand the nature and role of Romanian folk
religions, hi this chapter, I will first describe briefly 15 specific culture traits
characteristic of Romanian folk beliefs and practices, some of which are unbiblical while
others if done in certain ways become unbiblical. These 15 sub-categories were
identified using Hiebert et al questions folk religions ask in a society and tested through
field research (see chapter 6 for the field research findings).
Second, I will introduce more general classifications of local folk religions using
already existent studies that prominent Romanian scholars have produced. At this point I
will describe 4 major such interpretive models. Third, I will investigate the role that
these more general categories play within the Romanian culture and argue that in general
they have become mere representations of expressive culture and have lost their religious
role of impacting the local culture.
Fifteen Culture Traits Characteristic to Romanian Folk Beliefs and Practices
The Romanian people practice these 15 particular folk beliefs and practices to
succor help as they face daily needs and crises. In general, such local folk religions try to
provide answers to four main existential questions: (1) How do people find meaning in
life and explain death? (2) How can they get a good life and deal with misfortune? (3)
How do they discern the unknown in order to plan their lives? (4) How do they maintain
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moral order and deal with disorder and sin? (Hiebert et al 1999: 94). The problem with
such folk practices and beliefs is that some are clearly forbidden in the Bible while others
are given unbiblical meaning. Churches in Romania should therefore provide Bible
based alternatives in their efforts to evangelize and disciple split-level Christians.
The Meaning of Death
Romanians as most people in other cultures find meaning in life through their
social status, belonging to a family and other social units, vocations, in owning things and
possessions, and in becoming. Explaining the meaning of death is essential however in
understanding their devotion and dedication to Christian faith, hi general, Romanians
declare themselves Christians and attend churches, but do not have a clear Biblical
understanding about the meaning of death and its implications in their lives.
Blessings and Oaths
Romanians believe in the power of blessing to originate well-being and success in
life as well as in the negative impact of curses, hiterestingly enough, even some
Orthodox priests practice the use of cursing in helping some people get revenge on others
or originating misfortune and even death in the latter' lives. Witches and fortune-tellers
can also curse or bind curses. Then, oaths or conditional swearing is also greatly
practiced, hi the context of human interactions and relationship one of the first reaction
in proving innocence and loyalty is to appeal to swearing.
Magic
In general folk beliefs and practices in Romanian have an element of magic.
Romanians believe in two kinds of magic: white and black. White magic (magia alba) is
used positively, such as bringing rain, curing illnesses, bringing protection, successes and
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so on. Black magic {magia neagra) is intended to originate negative results such us
death, destruction, failure, and so on.
Luck and Good Fortune
The belief in luck and good fortune is widely spread among Romanians as well as
other European nations. As we have seen the beliefs in fairies coming at birth and
deciding one's fate is still widely practiced. Romanians also believe that luck and fortune
can be obtain by wearing different fetishes such us crucifixes, and four-leaf clovers.
Another interesting luck generating custom is making the sign of the cross every time one
passes by an Orthodox church.
Witchcraft and Sorcery
One can say that witchcraft and sorcery are among the most unbiblical folk
practices and beliefs in Romania. Such practices and beliefs are clearly interdicted in the
Bible and practicing them shows clearly a high degree of split-level Christianity and that
the Christian message and practice is losing the power to transform the local culture and
worldview.
The number of Romanian witches and sorcerers is higher among the Roma
ethnic group (also known as Gypsies) than the other Romanian ethnicities.' It is quite
usual nowadays to see a witch participating in TV shows as well as witchcraft material
being published in news papers and magazines. On a more local and individual case,
witches are increasingly sought after and used in solving the locals felt needs and
problems. This shows a high degree of spht-level Christianity well as the inability of the
Church to deal with this issue. I hope and pray that this study will offer beneficial key
insights that Christian ministers and workers can use to solve this problem.
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Evil Eye
Romanians believe that certain people have invisible powers that can harm others
through looking at them. They are called people with evil eyes. Often when somebody
gets sick or a child is agitated the first explanation for such a symptom is evil eye. h is
very interesting that the antidote to evil eye is to say the Lord's Prayer three times.
Sometimes this is accompanied with drinking a glass of water in which few lit box
matches were put off.
Evil Spirits
Romanians believe that certain souls of the dead do not depart for heaven or hell
but stay among the living. These spirits are generally evil and can do a lot of harming.
hi some regions from Transylvania they are associated with vampires. Certain babies at
birth have an extra layer of skin on their head. Romanians believe that these babies will
become evil spirits, after they lived their life and died. Romanians also believe that the
spirits of certain deceased relatives do not depart but stay on earth, sometimes to help the
living relatives while other times to do harm.
Deceased Relatives
hi regard to death one may see again many beliefs and practices, since death is the
third most important passage for a person. For a deceased relative the family is supposed
to observe several practices that are definitely not Biblical. The Orthodox Church is
accepting these folk beliefs and practices as part of the tradition. Thus, some of these
including the remembrance of the deceased on certain dates after their death, special
church liturgies, and special prayers lifted for them. During my field research I
participated in what the locals call The Easter of the Dead Ancestors, which is celebrated
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each Monday after the Easter Sunday. The main behef around such practices is that
relatives here on earth can influence the after life of the deceased through doing good
deeds, observing special church liturgies, and offering food and other goods to the needy.
Such practices should be maintained, but decontextualized (purged off) of unbiblical
substratum and recontextualized (re-designed and re-interpreted) in totally Christian
forms, hi chapter 7, 1 will provide an explanation about how to decontextualize
recontextualize the Easter of the Dead Ancestors.
Astrology
The study of the horoscope is highly practiced in Romania. Many TV channels
open in the morning with the predictions of the horoscope. Then, editing companies print
it on local newspapers, magazines, as well as on school materials for students of all
grades. Next, just as the witches are highly publicized so are some horoscope specialists
who are constantly invited to TV programs to explain and predict from the horoscope.
The Belief in Paranormal
Alongside witches and horoscope gurus one may see in Romania a relatively new
group of folk specialists called paranormal doctors who claim to heal all types of illnesses
through paranormal powers and abilities. They claim to know the hidden secrets of
accessing powers and forces, which exist in our universe yet, which the regular human
being cannot see or experience. Some of them claim to be have been born with special
gifts and abilities to heal such as harnessing electromagnetic forces.
Divination
hi Romania this folk belief is associated mostly with witches and sorcerers and
revolves mostly around predicting the future and the outcome of different situations
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people are passing through. Divination is clearly forbidden in the Bible, yet many
Romanians out of desperation consult witches to find the unknown in their lives. Many
are against such practices, yet still believe in the ability of the witches to predict the
future and explain the unknown with precision. Others even though they claim to be
Christians are afraid of such witches and sorcerers and advise not to oppose them.
Dreams
hi general Romanians believe in the power and ability of dreams to predict the
future as well as to serve as a tool for communicating with the supernatural world. Many
Romanians claim to have nocturnal contacts with the departed ones through dreams.
Thus dreams serve as warnings and predictions of things to come. Many Christians
believe in dreams and associate them with another element of divine revelation alongside
the Holy Scripture. Also related to dreams, one can see in Romania a recently published
book entitled. How To hiterpret Your Dreams- Dictionary of Onirical Symbols (2001),
which helps the reader interpret every dream.
Superstitions
Romanians believe in different superstitions such as bad luck on each 13* day of
the month, especially if it is a Friday, if a black cat cuts across your path, or if your palm
itches, hi general superstitions have to do with the idea of warning about bad luck as
well as predicting good luck. For example, if a bride sees another bride during the day of
their wedding it is a sign that their marriage will not go well. Another superstition is the
belief that if one accidentally breaks glass such as a cup or plate, it means that person will
receive money soon.
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Dealing with Moral Order and Sin
While theoretically Romanians in general accept the Biblical view of morality and
dealing with sin, practically they ignore it in order to solve problems and experience
success in life. A well known Romanian proverb says, "Shake hands with the Devil till
you cross the bridge."
Belief in Extraterrestrial Life and UFO
While Romanians believe in Heaven and Hell as eternal places for our souls, they
also believe that since life exists on earth it must also exist on other planets. A small
number among those that I interviewed also believe in the existence of aliens and that
they visit earth using high speed space ships.
These are in short 15 more specific categories of folk beliefs, practices, and
customs involved in the issue of split-level Christianity for which this study will suggest
possible solving key steps.
General Classification of Romanian Folk Religions
Distinguished Romanian scholars of sociology, history, and rehgion produced
essential studies about local folk religions and their role in the society.^
Romanian Mythology Model
Romulus Vulcanescu (1987) described both pagan and Christian Romanian
myths as well as interpreted their historical development and social role. I will use his
model at this point as a first paradigm of classifying Romanian folk religions, customs,
and practices, hi short, Vulcanescu organized his data in two major categories:
"Ancestral Mythologies" and "Romanian Mythology" with an explanation of the
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Romanian Mythogenesis in between them. Here are then the main categories and their
sub-categories:
Table 3: The Mythological Model (After Vulcanescu 1987).
1. Ancestral Mythologies: 2. Romanian Mythology:
-Pre-Dacian Mythology A. Generative Structure:
-Proto-Dacian Mythology
-Dacian Mythology -Mythology of Fate
-Daco-Roman Mythology -Mythology of Death
-Mythology of Ancestors
-Antegony (Chaos as pre-existence before creation).
-Theogony (emergence of gods before creation).
-Cosmogony (creation of cosmos).
-Anthropogony (creation of man).
-Ethnogony (creation of group, community, nation).
-Nomogony (universal divine laws).
-Erotogony (erotic cult).
B. Integrative Structure:
-Daimonology (malevolent beings)
-Demideology (demigods).
-Gods and Goddesses.
-Deology (supreme gods).
-The Heaven Father.
-The Holy Sun.
-The Holy Moon.
-The Logo-star Stars.
-Mythical Meteorology.
-Mother Earth.
-Mythical Toponomy (land cult and sacred space).
-Hydromythology (water cult).
-Phytomythology (forest cult).
-Zoomythology (animal cult).
-Mythology of Occupations.
-Heroology (hero cult).
-Mythology of Arts
Vulcanescu provides under each main topic of his classification various
illustrations of well-known legends, practices, customs, and behefs that support clearly
his interpretation and categorization. It is true that probably many such folk practices
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and beliefs are not practiced or observed anymore today, but many are still observed and
form a significant part of the magico- religious folk culture.
For example, Vulcanescu describes the myth of "Fat-Frumos" (Handsome Young
Man) which is the Romanian version of the Greek Hercules or the more contemporary
version of the American Superman. I still remember vividly many stories about Fat
Frumos that fascinated my childhood as well as that of millions of other Romanian
children and youth up to today. Young, handsome and courageous, Fat Frumos
represents the incarnation of heroism, courage, endurance, tenacity, manliness, bravery,
and so on, and the defender of justice, righteousness, peace, joy, and human brotherhood.
Vulcanescu explains that Fat Frumos is an incarnation or anthropomorphism of
the Holy Sun or Helios, a major Greek god. Because of this belief, the Romanian
peasants compare him with Jesus Christ the Son of God. Otherwise, if Fat Frumos was
not the Holy Sun's anthropomorphism, then the local peasants might have compared
Jesus directly with the Holy Sun (1987:387). The myth of Fat Frumos represents a clear
example of a non-Christian folk belief that has survived and coexisted alongside
Christianity. Today in Romania one can buy a lot of children's books about Fat Frumos
and read stories about him in many other books including primary level schoolbooks.
Vulcanescu' s academic and comprehensive work provides clear insights into the
origin, historical development, and social role of the local folk religions. One essential
conclusion that the author draws is that the Romanian religious worldview includes three
major components: a Pre-Christian pagan segment, a Christian segment, and a Christian-
Pagan syncretistic segment, and that Romanians observe and celebrate customs, beliefs,
and practices belonging to all these three segments.
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Folk Calendar Model
A second method of classifying Romanian folk religions is based on the existence
in any culture of an unofficial "popular" or folk calendar beside those of the civic and
religious calendars (Ghinoiu 2004: 8). hi general, the official civic calendar of a country
is based on 365 respectively 366 days, 12 months, and 4 seasons. It also includes the
dates for celebrating important historical, national, and religious holydays such as:
Father's Day, 4* of July, Labor Day, Christmas, Easter and so on, in the case of America.
An official rehgious calendar for example that of the Orthodox Church is based on
dedicating the year's days to the Holy Trinity, Virgin Mary, to hundreds of other
hierarchical saints and important church figures as well as to all major religious Christian
holydays.
The folk calendar is not officially recorded, and has survived and coexisted with
the official ones through oral transmission and other folk channels from one generation to
the next. It includes mainly practical information and insights about all life activities that
are taking place on seasons, months, weeks, days, and even certain hours in the day. Folk
customs and holydays within this calendar are usually marked by the four major seasonal
solstices: winter solstice, spring equinox, summer solstice, and the fall equinox.
Therefore folk customs and holydays within this calendar can be divided in two major
categories: those related to time in general and those related to equinoxes and solstices
(see Table 4).
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Table 4. The Folk Calendar Model (After Ghinoiu 2004:408-412)
1. Folk Holydays related to time in general: 2. Folk Holydays related to solstices and equinoxes:
A. Cosmic Time Elements: A. Holydays of the Winter Solstice-the birth of the
-The Sun Calendaristic Time:
-Solar Day -Civil New Year
-The Season -Death and Rebirth Cycle
-Solar Year -The Pig
-The Month -The Oak Tree
-The Triad and Trimorphism of the Month -The Knock-Shaped Bread
-The Week -The Spirits of the Dead Return
-The Calendaristic Month -The Ritual Put On and Off of Light and Fire
-The Monthly Year -Funerary Meals
-Caroling
B. Biologic Time Elements: -The Mask as a Substitute of the Old and New Year
-Birds and Animals: cuckoo, stork, rooster, -The Halloo over the Village
wolf, bear, horse -Propitiatory Acts and Purification Acts
-Insects and Reptiles -Weather Forecast
-Plants: snowdrop, crocus, lady's bedstraw, -The Burial of the Christmas and of the Old Year
Boboteaza (Jesus' Baptism): the end of Christmas
C. Social Time Elements: holydays cycle
-Preexistence
-Existence B. Holydays of the Spring Equinox-the time's
-Post-existence youthfulness:
-The Time of Renewal
-Ritual Sacrifices: the lamb, the egg, the Pascal bread
-The Opening of the Sky and of the Tombs
-The Halloo over the Village
-Ritual Fires
-The Willow's Tree Branch
-Reconciliation customs
-Purification Acts
-The Brasovean Youths
-The New Agricultural Year. This cycle of holydays
includes: the fasting, the week of the lunatics, the week
of Saint Tudor's Horses, the Cuckoos, the Ritual Bath,
the Mateship and Kinship, the Running of Horses.
-The Old Dochia. She is an old and awful mother-in-law
who became a goddess.
-Dragobete. Dochia' s son and god of love
-Martisorul (the trinket worn in honor of March 1^')
-The 40 Sevastopol Martyrs
-Agricultural Calendar Holydays: The Rain Maker
Woman, Caloianul (another rain making holyday).
Harvesting customs and holydays
-Apiarian Calendar Holydays
-Tree and Vine Farming Calendar Holydays
-The New Pastoral Year: Lamb's Sacrifice, Living Fire,
Ritual Bath, Divination Practices, The Burning of Riches
C. Holydays of the Summer Solstice-the maturity of
time:
-The Midsummer Day Fairies cycle of Holydays
-Saint Peter of Summer cycle ofHolydays
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-The Long Sunday cycle of Holydays
-The Men's Ritual Horse Dance cycle
D. Holydays of the Fall Equinox-the aging of time:
-The New Biblical Year. Virgin Mary in the Folk
Calendar
-The New Dacian Year Holydays
-The Folk Saint Andrew Holydays: Andrew's Cry, The
Evil Spirits Night Fate Casdng, The Ritual Drink, Saint
Nicolaus and Old Nicolaus.
-The Seasons Dance
Characteristics of the Folk Calendar. First, it represents an essential source of
diverse aspects of folk culture including Christian-Pagan syncretism. Thus, if the official
Christian calendar is an instrument of the monotheist Christian religion, the folk calendar
represents a spiritual synthesis of the pagan polytheist religions, which include also
Christian elements and influences. The folk calendar incorporated the celebration of the
Christian saints in certain days but added certain roles and powers to these saints. Thus
St. Elijah drives away evil spirits with a fire whip, St. Peter and St. Andrew protects wild
animals such as wolves, St. Nick protects the fishermen, and Mother Precesta helps girls
to find marriage suitors.
Second, the folk calendar offers essential insights into the interaction between
folk culture-environment- clime-geography-history, and time and space both sacred and
profane. One can mention here that for the folk calendar biological time has priority over
regular calendaristic time. More specifically, seasons are more important than the regular
weeks and months of the civic calendar because in many instances existence itself
depends on seasons rather then on weeks and months. For example the pastoral calendar
for many pastoral communities in Romania has only two major seasons: the pastoral
summer between Saint George (April 23'^'') and Saint Dumitru (October 26*) and the
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pastoral winter between Saint Dumitru and Saint George. Also at this point the seasons
solstices and equinoxes play an important calendaristic role. Third, it is an important
source of understanding the origin and historical development of folk culture and religion
(Ghinoiu 2004: 9-10). Fourth, the folk calendar differs from place to place because its
creation has been influenced by climate, geography, and the locals work and trades
(Ghinoiu 2004: 11-26).
Main Functions of the Folk Calendar. First, it determines the most favorable
starting times and periods for all economical activities and divides the labor and leisure
days. For example, it declares when sowing and reaping should take place, when and
how livestock herds should be taken and brought back from pasture, days when different
healing plants should be picked, days for engagements and weddings, days and times for
weather forecast, and so on. Second, it classifies folk holydays according to rank, social
and seasonal importance, and relation to life events and economics. At this point it also
determines what customs and practices each holyday should include.
Third, the Folk Calendar classifies folk beliefs and customs according to how
traditional folk communities understood and related to time along history. Human
communities throughout history considered the day as the symbol of light, economical
activities, warmth, fertility, benefic forces, and life, and the night as the symbol of dark,
sleep, cold, sterihty, malefic forces, and death. The dividing point between them was the
rising and the dawning of the sun. The other two reference points were the middle of the
day and the middle of the night. Thus the rising and dawning of the sun, the middle of
the day and the middle of the night were considered fundamental points of measure of
and orientation in time. Each was or still is considered the beginning of a new day.
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Next, people in folk societies discovered four astronomical phenomena: winter
solstice when the day is the shortest, the spring equinox when the day is equal with the
night, the summer solstice when the day is the longest, and the fall equinox when the
night is equal with the day. The benefic/malefic forces dualism was also transferred to
seasons: the summer, a benefic forces dominant season between the spring and fall
equinox when the day is longer than the night, and the winter, a malefic forces dominant
season between the fall and spring equinox when the night is longer.
Another aspect at this point is that the rising and dawning of the sun at solstices
and equinoxes were correlated with the climatic and biologic natural rhythms: the
succession of the warm, cold, dried, and rainy seasons, the biological cycles of the plants
(germination, sprouting, growing, and blossom), and of animals (mating, gestation, birth,
and growth), bird migration and so on. All these physical and biological phenomena
have theh starting and ending points in rhythm with the four solstices and equinoxes
(Ghinoiu 2004: 44). One can say that the four calendaristic solstices and equinoxes mark
the times-of-passage for the natural and biological life processes.
Significance of the Folk Calendar. First, this model seeks to divide Romanian
folk rehgions, customs, and practices according to their relation to cosmic, biological,
and social time in general and to the calendaristic solstices and equinoxes in particular.
Thus, folk holydays are seen as rites-of-passage for the times-of-passage on and in the
human life-community-environment-cosmos axis and context.
Second, this model also enables a more contextual study of folk religions. Thus,
by knowing what type of folk society is under discussion the researcher can focus on the
folk rehgions related to the folk calendar of that society. This is true because a Romanian
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pastoral community, for example, will focus on celebrating folk holydays and customs
related to their particular folk calendar, which as we have seen includes mainly two major
seasons. An agricultural Romanian community on the other hand will focus more on
celebrating holydays and customs related to their particular folk agricultural calendar,
which extends along the four main yearly seasons.^
At this point some Romanian folklorists have argued that since in general
Romania has been historically and traditionally an agricultural society the most important
and predominant folk religions are those related to the agricultural folk calendar. These
agricultural folk beliefs and practices represent a significant folk religious system, which
has been transmitted from generation to generation. This system offers valuable insights
about the history, culture, and life-style of the Romanian agricultural cormnunity (Pop
1989: 7). Four important agricultural folk beliefs and customs still practiced today are:
the little plough, Paparuda the rain making woman, Caloianul the rain-making statue, and
Dragaica the goddess of harvest (see endnotes for a description of these customs)."*
It is also important to notice that some of their elements include Christian aspects.
For example when well-being or luck spells are made the word God might be used.
Then, Dragaica is celebrated at the same date when the Christian Orthodox calendar
celebrates St. John the Baptist. In some areas the locals celebrate Dragaica as being the
daughter of Herod's wife who danced before him and then asked for John's head. Thus,
the dance that Dragaica performs is believed to be the same dance that the daughter of
Herod's wife danced (Pop 1989: 174).
Third, the Folk Calendar model is flexible and allows the study of folk religions
and customs as related to different contexts, periods, and topics. Some Romanian
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folklorists have focused on the pastoral calendar and its characteristics. As they explain
the spring season for the Romanian shepherds and herdsmen is the most important time, a
time long waited for and a new starting point for their life cycle. It represents the point of
maximum connection to nature and environment as well as the point of effective folk
artistic creation. Many pastoral folk songs and poems are related to the spring (loan and
Florica Serb 1977: 77).
Fourth, the Folk Calendar model includes magico-ritual practices performed for
the well being, prosperity and success of the folk household/farm/village. These magico-
religious practices and customs include step-by-step procedures to be implemented in a
wide range of situations related to prosperity, success, health, and wealth. Among them
one can mention: directions on how a house should be built, and ordered inside, how to
bring healing for different diseases and afflictions, how to maintain health for men,
women, mothers and children, for domestic animals, how to perform work and other
activities and so on. One clear example at this point is magical practices against evil eye.
One such practice involves burning small wood splinters, mixing the bumed splinters
with water, saying a special spell and drinking the mixture (Cristescu-Galopentia 2002:
114-115).
Another aspect at this point is the focus on a whole system ofmagico-religious
practices related to protection against natural calamities.^
These are in short the main characteristics of the Folk Calendar model of looking
at Romanian folk religions and customs. Next, I will consider two more major paradigms
namely the Topical Model and the Rites-Of-Passage Model.
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The Topical Model
li represents the most extensive work related to classifying Romanian folk
religions and customs. The author of this model is Artur Gorovei one of the most
prominent Romanian folklorists. The methodology of his model is simple yet the product
is enormous. In short, Gorovei (1995) produced a purely descriptive corpus or an
encyclopedia that describe in an alphabetical order not only the folk religious beliefs,
practices, and customs but also the material and natural elements related to them as well
as human and spiritual characters. The corpus incorporates a total of 4549 entries from A
to Z, with many entries including many more sub-entries. The author included where
known, the informant, place, and zone that provided the entry or sub-entry. I would like
next, to describe several examples from the Topical Model. The entry related to human
head includes 30 sub-entries among which:
-Women should cover their heads when they go to church, otherwise they sin,
-On Sunday don't say that your head aches otherwise it will ache even worse,
-If you have headaches bum sunflower seeds and inhale the smoke,
-If you hear the first thunder in the spring beat your head with a small rock and
you will not have headaches the whole year,
-When the dog or the cat has headaches they eat grass,
-If you have headaches, go to a creek valley on Friday morning before the sunrise
and wash your head with water from that creek.
The entry about apples includes:
-Do not throw apples in the ah before St. Elijah's holyday; otherwise ii is going to
hailstorm with hail as big as apples.
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-Married women should not eat apples before St. Peter's holyday during which
food offerings are given on behalf of the dead relatives,
-When apples are ripe, parents that have dead children should not eat any until
they offered some as food offerings on behalf of their deceased children. If they
do eat, their deceased children will not be able to pick apples in heaven during St.
Peter holyday when apples are picked in heaven (Gorovei 1995: 140)
The entry about lambs includes:
-If your sheep gives birth to a lamb and he sleeps when you first see him you will
be a lazy person the whole year, you will sleep most of the year,
-If in the spring the first lamb you see is white you will be a kind person the
whole year while if the lamb is black you will be a bitter person the whole year,
-If the first lamb you see is white you will be have good luck the whole year, if it
is black you will have bad luck the whole year,
-Do not sleep during St. George's holyday otherwise your lambs will not sleep the
whole year (Gorovei: 1995:140)
The entry about the devil includes 62 sub-entries among which:
-If in a gathering of several persons there is a sudden quiet a devil is bom,
-The devil can become any other being except sheep and bee,
-If somebody calls you during the night to open the window, do not answer after
the first call because it might be an evil spirit, answer only after the third call,
-Do not go during the night to fetch water at the well because the devil will push
you in.
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-When you go to bed lay first on your left side, thus the devil will not come
closer, also do not sleep face up because the devil will lay on your chest and you
will not be able to wake up,
-When you walk during the night do not look back over the left shoulder because
you will see the devil, but look back only over the right shoulder because you will
se your protector angel,
-During St. George's holyday make crosses on gates, windows and doors, because
during that day many evil spirits are visiting but if they see the crosses they will
go away,
-Before you cross a bridge make the sign of the cross so that the devil will go
away and not push you in the water,
-If you hear a sound in your ear the devil is near,
-The devil will always be at midnight where a crime took place,
-When you hear thunders that means St. Elijah is shooting after the devil, do not
hide under trees because there is where the devil hides, and do not keep your dog
or cat inside your house because the devil hides in their fur. Take them outside
and close every door and window (Gorovei 1995:77-81).
The entry about St. Andrew includes:
-During St. Andrew's holyday make crosses on your windows and doors and
grease them with garlic, because this is the night when the vampires and dead
spirits (striga) are coming. Also grease with garlic the horns of your domestic
animals so that these dead spirits will not kill them,
-Do not use your animals for work during this day,
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-All animals are talking during St. Andrew's holyday,
-People who will hsten to what the animals are talking will die (Gorovei 1995:8).
These are in short some entries from the Topical Model of folk religions and
customs classification. As I already mentioned this model does not make any
interpretation or analysis on folk customs and beliefs, h simply provides the content,
place, and source, of thousands of entries in an alphabetical order. As in the case of the
other models some customs and beliefs mentioned by this model might not be practiced
or observed anymore, yet anyone who is interested in a particular entry will find its
description in the Topical model.
The Rites-Of-Passage Model
The last model that I will describe is the Rites-Of-Passage Model. As its name
implies, this paradigm considers folk beliefs and customs related to the three main human
rites-of-passage: birth, wedding, and the funeral.
The material is divided according to several main Romanian geographical
provinces: Transylvania (westem), Oltenia (south), Banat, Crisana, Maramures (south
west), and others. This corpus of ethnographical data was originally gathered for a major
national project whose final products were The National Collection of Folklore and The
Romanian Ethnographic Atlas. Recently, the Constantin Brailoiu Institute of
Ethnography and Folklore of Romania is republishing the material according to the rites-
of-passage and on geographical areas. One can say that the three volumes published
recently on Transylvania, Oltenia, and Banat, Crisana, Maramures, represents the latest in
terms of information on Romanian folk beliefs and customs. The following table shows
how this model organizes Romanian folk religions around the rites-of-passage.
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Table 5. The Rites-of-Passage Model (After Holidays and Customs yol.l 2001).
Folk Beliefs and Customs Folk Beliefs and Customs Folk Beliefs and Customs
related to Birth: related to the Wedding: related to the Funeral:
-Beliefs and Customs -The Matchmaking -Beliefs about Agony and
related to the pregnant -The Betrothal Death
woman -The Dowry -The Signals at the Burial
-Beliefs and Customs -The Calling to the -The Preparation for the
related to the delivery Wedding Long Departure
-The Midwife -The Ceremonial Costume -The Ghosts and the
-The First Bath for the Wedding Phantoms
-The Childbirth Feast -The Participants to the -The Measures of the Dead-
-The Gifts Wedding Beliefs about the Wake
-The Fates -The Ritual and Ceremonial -Initiatory customs for the
-Out of the Confinement Objects and Practices World Beyond
-The Choosing of the -The Wedding Procession -The Practical Initiation for
Godparents and their -The Wedding Feast the World Beyond
Attributes -The Customs after the -The Offerings that the
-The Feast after Baptism Wedding Dead takes with
-Name Changing Custom or -Customary Offerings after
the "Selhng" of the Child the Burial
-Customary Alms during
the Time of Year
-The Substitutes of the
Dead in the Cemeteries
Next, I would like to describe a folk custom or belief related to each main rite-of-
passage as described by this model. In regard to birth, the belief in Fairies and their
forecasting on the fate of the newborn child is widely held in Romania and other
countries in Europe as well as around the world. In Romania, the general belief is that
there are three Fairies who are coming on the third day after the birth. Their number
differs according to different areas, but usually it is between three and twelve, and they
might come anywhere between the third and the seventh day. Usually they come at the
house of the parents in the room where the child sleeps. Their coming and their fate
casting are incorporated into a whole ceremonial. The child's parents together with the
midwife should prepare a banquet in which the central element is the "Fairies' Table."
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This table is specially prepared for them and the organizers should put on it several
categories of items, as it follows:
Food items: water, holy water, wine, brandy, bread, sweet breads, cakes, flour, cheese,
salt, garlic, sausages, and cooked food such as casseroles or stews.
House items: book, pencil, knife if boy, scissors if girl, cloth napkins, tools if boy,
kitchen ware if girl, and seven new spoons arranged in a circle.
Valuable items: money or jewelry.
The Fairies come usually at midnight and only the midwife is allowed in the room
with the table. If they eat from the food items it means they would predict good fate, if
not they would decide a bad fate for the child. Nobody can see them, but the midwife can
hear the fate that they decide for the child. Thus they decide how long the child would
live and what fate would have in life. They also tell what kind of temperament and
personality the child has and what gifts and talents he or she has. The next moming the
food is shared with friends and family members, and the midwife receives some of the
valuable objects, usually money (Holidays and Customs vol. 3 2003: 17-20).
Let's look next at a folk belief or custom related to the marriage rite-of-passage.
An important magic ritual related to the weeding ceremony in rural Romania is the
ornamentation of a pine, or fir tree, a day or two before the wedding day. In some areas a
special flag is used instead of the three. The fir tree in folk Romania symbolizes the
cosmic tree and fulfills three major functions: cosmic tree, heaven tree, and tree of life.
As the cosmic tree it has its roots in earth while embraces with its trunk the cosmos,
providing thus the axis for heaven. As Vulcanescu (1987) explains "around this axis
gravitates a consistent part of the Romanian mythical Daimonology, semi-Deology, and
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Heroology," and "basically, the fir tree plays a significant role in a person's three major
rites-of-passage namely, birth, marriage, and death" (Vulcanescu 1987: 480-487).
The major function as a wedding tree is replacing the bridegroom until the day of
the weeding providing thus the bride with security, support, encouraging, and the strength
necessary for the wedding and the passage to married life. Next, the wedding tree
requires special ornamentation, attention, care, and handling before and during the
wedding ceremony. As such it provides a stimulus for all the organizers and participants
to fulfill their roles with dedication and commitment in the context of the wedding.
Lastly at the end of the wedding celebration the tree is destroyed transferring to the new
couple all the powers and magico-symbolical characteristics it had up to that point. The
new couple is now a symbol of life, security, support, and happiness just as their wedding
three was before and during their celebration.
hi regard to the main aspects of the wedding tree or flag folk custom one can see
several activities. First, the bridegroom or his friends are bringing it at the bride's house
where several of her friends or relatives are omamenting it. They usually bring it Friday
or Saturday night before the wedding ceremony. The tree is adorned with colorful
ribbons, tinsel paper, flowers, and cloth napkins, and on top it could be placed one of the
following: bell, apple, pretzel, and cloth napkin. At the end of the decoration activity a
party takes place for the present youth.
During the wedding ceremony a relative of either the bride or bridegroom would
take care of the wedding tree, which has to follow the wedding procession to the church.
The wedding tree is even brought in the church and should stay behind the couple during
the religious ceremony, hi the church after the vows ceremony the tree should circle the
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table from the middle of the church three times, and outside after the vows ceremony is
over, the participants should dance three times, a special dance called the dance of the
wedding three. At the end of the whole wedding celebration the three is broken and the
bride would hand small branches to young boys and girls (Holydays and Customs vol. 1
2001: 99-105).
Next, I would like to describe folk customs and beliefs about the rite-of-passage
related to death.^ hi Romanian culture death is a major rite-of-passage just as birth is,
and there is a strong correlation between them because death is actually decided at birth
by the Fairies. Folk Romanians believe that death is the passage to the spiritual world or
the world where all souls go. For the passage to occur there are several major customs
that should be fulfilled and observed as best as possible, otherwise the departed soul
might still wander on earth as well as become an evil ghost that will harm the living
relatives.
When I arrived in Romania for field research, all mass media was focusing on a
case from Oltenia the southern part of the country, where in a village the relatives of a
deceased person where getting very sick. The local elders instructed the family members
of the deceased to unbury the body take the heart out, bum it, mix the ash with water and
drink it. The sick relatives followed these instmctions and regained their health.
hiterestingly enough, the local Orthodox priests acknowledged the folk explanation for
the relatives' sickness as well as the solution for the remedy, hi general Romanian
people believe that evil ghosts and vampires are deceased persons, which have not yet
experienced the passage to the spiritual world. The major folk custom used in addressing
this issue is piercing the heart of the dead body, and if illness of the relatives occurs the
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drinking of the ash/water mixture (Holydays and Customs vol.1 2001: 163-170). A
major question in my interview was about this belief in evil ghosts and I will discuss it
more when I will present the findings of research.
Another interesting folk custom related to death is the belief in certain signs
forecasting the death. Thus the folk people believe that certain things from both the
natural and physical world can forecast the coming of death. These include certain
animals and plants, certain household items, as well as certain nocturnal dreams. The
domestic animals at this point include: dogs, cats especially black, cows, rosters, and
hens. Any unusual noise or behavior seen in them can be interpreted as a sign
announcing the coming of death. Wild animals include: owls, the cuckoo, snakes, and
different insects. In regard to household items any one of them such us the table, chairs,
or other furniture pieces which crackle or squeak suddenly, a hanged mirror or picture
that falls and breaks, and glass that shatters.
Concerning dreams they represent the most certain of the forecasting signs. Here
are some dreams related to announcing the coming of death: dreaming about a person
drowning in muddy water, a muddy lake, a collapsed white painted house, your teeth and
hair failing out, a wedding celebration and any relative as bride or bridegroom, dreaming
about the person who actually is going to die, and dreaming about becoming blind
(Holydays and Customs vol.1 2001: 140-142). These are in short some examples of folk
practices, customs, and beliefs as described by the Rites-Of-Passages Model.
We have analyzed up to this point the 4 major categories of Romanian folk beliefs
and customs, and also described several examples pertaining to each model. The
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question that we will try to answer next is: "What role do they play in the life of the
individual and the local culture?"
The Role of Folk Religions in the Romanian Local Culture
In general, religion including folk religion plays a major role in originating and
maintaining social coherence. Scholars who studied the role of religion such as Edward
Burnett Tylor, Emile Durkheim, Max Weber, and others who followed them, have clearly
explained the influence of religion on culture. There are two major ways in which
rehgion impacts culture and society. First religion provides "a positive or cohesive
integrating influence," and second it provides "a negative, destructive, disintegrating
influence" (Wach 1967: 35). Thus on the positive functional aspect religion provides
essential worldview explanations, maintains morals and values, maintains beliefs,
practices and rituals, and tries to deal with the felt needs of the group and the individual
(Johnstone 2001: 7-13). On the negative influence, sometimes religion contributes to
group disintegration when it encourages perpetual adherence to activities and beliefs that
became entirely outmoded in light of technological and social change. Also, other times
although religion provides social coherence, diverse religious loyalties contribute to
rivahy and tension within, as well as between groups (Hoult 1958: 31-32). An important
example at this point is the present tension between the Christian Westem World and the
Muslim Middle-Eastem World.
Next, I would like to describe several major ways in which folk religions play a
role and have a function within the life of the individual and local culture.
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The Aesthetic and Expressive Role
As Richley Crapo (2003: 1 14) explains, religion is part of what anthropologists
refer to as "expressive culture." This cultural component includes customs, rituals,
ceremonies, festivals, and folk arts through which the locals express their feelings and
enable a common state of feeling good, hi the Romanian culture as in many other
cultures, religious folk rituals and customs are highly artistic. They incorporate music,
dance, poetry, and visual arts to communicate a religious message and to enhance their
effect on those who participate in them. For example we have seen several major
illustrations in this chapter about local folk religious rituals that include music, dance, art,
and other aesthetic and expressive elements. All four agricultural folk religious rituals
The Little Plough, The Rain-Making Woman, The Rain-Making Statue, and The Goddess
of Harvest, that we described earlier, are based on artistic representations. Also the
Wedding Tree or Flag involves major artistic skills in its decoration. Thus the Romanian
folk person has find in folk religions a way to express visually and artistically the
existential assumption that there are forces at work beyond our immediate perception as
well as to overcome anxiety and feel good about our place in the universe.
The major question that one may raise at this point is how much is art and
aesthetics and how much is religion?^ Regarding Romanian folk beliefs and rituals, one
can see that a high percentage is art and folklore. Many religious folk beliefs expressed
and communicated through local artistic folklore are today merely wonderful artistic
expressions that have lost their folk rehgious substratum, or at least it has become
insignificant. This fact is ofmajor significance for the minister, missionary, or church
leader interested in using the process of critical contextualization in addressing split-level
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Christianity. Thus Romanian local art and folklore should be considered as a positive
element in the process since what were once folk beliefs can be replaced with Christian
meaning, hi short, keep the art and aesthetic but replace the meaning and message, hi
this study, I will provide more detailed explanations about the insights and strategies that
critical contextualization offer in giving expressive culture a Christian meaning.
The Affective and Emotional Role
Theologians, anthropologists, and philosophers such as Friedrich Schliermacher,
Rudolf Otto, and Mircea Eliade explained that religion plays a central role in fulfilling
affective and emotional needs of locals and their cultures. Thus although there is no
distinctively religious emotion or emotion that has only a religious significance, religious
settings and activities do originate strong feelings. Such feelings are sometimes much
stronger than those originated from simple mundane activities. For example, Rudolf Otto
observed that the sacred elements of a local culture originate powerful feelings of
reverence, dread, and awe (Crapo 2003:1 19). Roy Rappaport observed that religious
rituals play a sigruficant role in stimulating emotions and that in fact this is the source of
the power that rituals have for human beings. Rappaport suggested that the stimulation
of emotions could be considered as the defining feature of ritual (1999:49).
One important aspect at this point is the observation that feelings and attitudes
that are appropriate to one religious tradition may not be appropriate during the rituals of
a different religious tradition. For example the Christian Church whose rituals are based
on solemnity and reverence considers many of the Romanian folk rituals as inappropriate.
We have seen that the folk agricultural rituals, for example, include practices and
elements intended to originate amusement, laughter, and excitement, hi the case of
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Paparuda or the Rain Making Woman, for example, we have seen that at every household
she stops the host throws a bucket filled with water on her, and at the end of the ritual
Paparuda is led to a nearby lake and the participants throw her in the water, and then they
jump in the water themselves. Also often times the local folk practices and rituals are
connected with or have a clear sexual message. Caloianul or the Rain-Making statutes,
which are associated with the ancient fertility gods seen in many other cultures, represent
one such example at this point.
Different religious scholars and anthropologists observed several other interesting
aspects in regard to the affective and emotional role of religion in a local culture.
Clifford Geertz (1973) studied the role of emotion in Navajo curing ceremonies and
concluded that although the emotions of rituals differ from culture to culture, they are
deeply connected to the social lives and experiences of each individual group. In the case
of the Navajo, curing ceremonies, called signs, are intended to help make illness more
endurable. Thus, as Geertz concludes, the religious ritual of each culture provides a
model for understanding different problems and their appropriate responses as well as
instilling the hope that the responses will bring success.
Emile Durkheim (1912) observed that feelings stimulated by religious rituals may
also perpetuate the stability of society. He analyzed the sacred symbols of the Aboriginal
Australians of Central Australia and contrasted this realm of sacred things, which are set
apart or forbidden, with the world of the profane things. As he noticed, the sacred world
of the locals originates feelings of awe, respect, and reverence motivating the locals to
sustain society. Each member must respect the sacred things that people attempt to
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influence through religious rituals if society is to survive. Thus, rituals originate and
promulgate the feelings that inspire conformity to the norms of the groups.
Rappaport (1999) was also interested to understand the degree and intensification
of emotions in rituals. He noticed that what is important is not that every participant in a
religious ritual experiences the same emotion, but experiences some emotion that can be
associated with the object and purpose of the ritual. He also noticed that the meanings
communicated in rituals transform whatever emotions participants experience in rituals
into "socially approved attitudes" that the members of the religious community share
(1999: 387).
Next, anthropologist Victor Tumer (1967) also analyzed the role of feelings and
emotions in rituals. He also concluded that rituals reinforce cohesion and continuity in
the local culture by fostering feelings of conamitment to norms and obligations. Tumer
observed that there are two major types of symbols in religious rituals. First, sensory
symbols related more to the physiological facts and which produce strong feelings in
participants during the ritual. Second, ideological symbols which are conventional signs
used in rituals to express allegiance to society and its social values and morality,
conformity to its customs and laws, and acceptance of inner relationship within the
group. As Tumer observed, strengthened by feelings of fellowship, equalhy, and unity,
which he calls "communitas feelings", and by the feelings that a ritual stimulates
physiologically, emotions that the sensory symbols originate receive values similar to the
ideological symbols, hi this way rituals reinforce community cohesion, and continuity.
Tumer discovered these important contributions to understanding the relationships
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between ritual and feelings by observing the rituals of the Ndembu in northwestern
Zambia.
Lastly, Rudolf Otto observed the importance of feelings associated with the
concepts of the "holy". According to Otto holy denotes more then merely the absolute
good; it denotes an unique experience called "numinous" or a feeling or emotion of one's
own dependence, "submerged and overwhelmed by its own nothingness in contrast to
that which is above all creatures" (Otto 1923: 10). Otto argued that the worship and
experience of supernatural things originate the eerie combination of feelings among
which awe, reverence, and dread.
hi the context of the Romanian religious background, critical contextualization
should pay serious attention to the role folk religions play in providing a source for the
emotional and affective needs of the locals. The Christian minister, missionary, church
leader, and others interested in solving the issue of split-level Christianity should find
meaningful ways in which these needs should be met in the church, if they want to help
the locals become genuine Christian members. In Chapter 7, 1 will suggest examples of
church ministries designated to fulfill the emotional needs of the Romanians.
The Belonging and Identity Role
Another major role of religion in general and folk beliefs in particular, is that of
providing a sense of belonging and identity for the believers. In the context of Romania
the more traditional churches such as the Catholic and the Orthodox, for example, have
been extremely successful in fulfilling this particular need. In fact it can be said that in
general in Europe, Christianity's main role was to define the religious and ethnic identity
for the locals. In Eastem Europe, Christianity gave the local inhabitants their unique
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identity especially in the context of centuries of Muslim threat of conquest and rule.
Later on in Poland, for example, the Catholic faith became a deep source of ethnic
identhy and solidarity for those opposing the Soviet control and dominion. Joseph
Tamney (1992) explains that the unity of the Polish people, based on the common
Catholic religious identity was one of the main factors providing survival and ultimate
success.
Very interestingly, as Andrew Greeley (1972) explains, the reason
denominationalism is strong in United States is because of the function religion has
played in the lives of the immigrants. For example, before coming to America, many
Italians did not identify themselves primarily as Catholics. Placed in a new context with
different norms and values, many Italian Americans began to identify strongly with the
Catholic Church. Other immigrant groups have also shown increased denominational
loyalty and intensified religious life after coming to the United States. As Martin Marty
(1972) explains, the religious denomination, in effect, became a source of ethnic identity
and a bastion of cultural stability for those facing culture shock.
Greeley makes another interesting remark at this point. As he explains, even
though meaning functions might be primary in the sense of being closer to the manifest
purpose of rehgion, the belonging functions may actually be prior to meaning in terms of
chronology. As he suggests.
With some exaggeration we may say that instead of Americans belonging to
churches because they believe in religion, there might be a strong tendency for
them to beheve in rehgion because they belong to churches (1972:1 15).
In the context of folk religions however, belonging and identity are provided in a
different way. As individuals in local contexts progress through hfe, they experience a
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variety of rites of passage, celebrations, or rituals signifying major changes of status in
the community, hi general, it is the function and role of folk religions to provide
belonging and identity for such periods of transition and change in someone's life. As we
have seen in the Romanian context, there are a multitude of folk beliefs, customs, and
rituals associated with the major rites of passage. In fact the last major model of
analyzing and classifying Romanian folk religions that we have described, is the Rites-
Of-Passage Model which deals with folk beliefs and rituals associated with birth,
marriage, and death.
In is interesting that when it comes to national identity and ethnicity Romanians
associate themselves with the Christian Churches, yet at the level of the major rites of
passage they observe and practice many folk customs and rituals. Critical
contextualization therefore should help those interested to solve the issues of syncretistic
Christianity in originating meaningful Christian observances and practices that would
provide identity and belonging at all levels of one's life, and I will propose in this study
such methods.
The Meaning and Explanation Role
Perhaps the role most explicitly associated with religious beliefs is the provision
of a sense of meaning in life and of explaining hard to understand and accept experiences
and facts. As Keith Roberts explains, religion provides a worldview by which injustice,
suffering, and death can be seen as ultimately meaningful. In the words of Clifford
Geertz, "when suffering has meaning, it becomes sufferable" and as Friedrich Nietzsche
says, "he who has a why to live can bear almost any how" (Roberts 2004: 50).
In order to provide an adequate meaning function, religion must include more
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than a set of ideas or notions about the world, because abstract philosophical ideas
seldom satisfy this need for the masses. Thus the worldview that religious beliefs
provide should minister also to the deepest felt need level, and must be presented to the
adherents in such a way that they should be held by the belief rather than voluntarily
holding the belief. As Dean Kelley (1972) explains, meaning involves two major aspects.
First it involves ideas and concepts, and second it is related to a demand. Philosophical
systems of thought seldom address people's emotions in a way that impels them to
believe, thus there is little demand. The communications of religious ideas through ritual
and ritual symbol systems on the other hand, involves both the affective and cognitive
dimensions, and this is what makes religious beliefs appealing.
At this point we can assert that in general Christianity is more concemed with
giving meaning to life by answering the ultimate questions people face such as origin,
purpose, and destiny of the universe. On the other hand folk religions are more
concemed with meaning in life by answering existential questions that people face
everyday such as the problem of suffering and death, weU-being and misfortune, and the
issue of the unknown (Hiebert, Shaw, Tienou, 1999:74-76).
Next, Roberts (2004) explains that the desire to make sense out of the world or the
need to explain events and experiences is universal. People around the world might be
willing to accept that theh particular worldview might not provide all the answers, but are
not willing to give up theh interpretation for none at all. Then, although the lack of
explanation is an extremely anxiety-producing experience, religious beliefs act to combat
it by providing explanations of specific experiences and events within the context of the
ultimate meaning (Roberts 2004:50).
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In the context of Romania, Christianity's major meaning role has been that of
explaining the ultimate meaning or that of the "big picture" of people's universe and life,
while folk religions have functioned to provide answers for the middle-level questions or
those related to experiences and events that people face daily. Critical contextualization
done in this context should help therefore the Christian ministers, missionaries, and
leaders to originate significant Biblical and theological ways of answering these felt need
daily questions.
The Ethical Role
Another important role that religious systems and beliefs play in the life of a local
culture and its members is that of providing a metaphysical foundation for the culture's
values, moral codes, and ethical norms. As Keith Roberts explains, for most people a
moral code is not as much compelling if it is not enforced with something more
influential than social tradition. Religion functions in this context to provide a more
compelling basis for the moral order of the local people and to reinforce obedience to
norms (Roberts 2004: 53). Clifford Geertz also explains that mere conventionalism
satisfies few people in any culture, yet religion by fusing ethos and worldview gives to
social values what they perhaps need to be coercive, namely an appearance of objectivity.
Thus in sacred rituals and writings values are presented not as subjective human
preferences, but as the imposed conditions for life (Geertz 1958: 426-27).
Another important aspect at this point is the concept of religion as "ultimate
concern" developed by theologian Paul Tillich. According to him.
Religion is the state of being grasped by an ultimate concern, a concem, which
qualifies all other, concerns as preliminary and which itself contains the answer to
the question of the meaning of our life. Therefore this concem is unconditionally
serious and shows a wilhngness to sacrifice any finite concem, which is in
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conflict with it (Tillich 1963:6).
This definition and role of religion as explained by Tillich focuses on the fact that
all people in local cultures have some values and norms regarded as the most essential
and as having the highest priority. These values and norms are thus used as the ultimate
reasons for things in life. As Tillich explains, this ultimate concem of a local culture
includes tow major aspects, namely meaning and power. It has meaning in the sense that
in any culture the central values and norms are meaningful. Next, it has power because
there is an ultimate, sacred, and supematural power, which stands behind these values.
From this perspective therefore, religion functions to embody and validate with high
authority the most fundamental values and norms orientations of a society. As Tillich
concludes, "Because our religion says so" represents in effect, the ultimate answers to
questions about why local values and norms should be accepted and observed (1963: 1).
In the Romanian context, Christianity functions much more at the worldview level
concemed with ontological ultimate questions, than folk beliefs do. Most of the central
values and norms are in essence Christian and Churches in Romania have regarded one of
their main roles throughout history as defending and validating the moral, ethical, and
social norms and values. Thus, at least from a theoretical point of view morally and
ethically, Romania is a Christian nation observing most of the Biblically based values and
norms, such as the Ten Commandments or the values and morals included in Jesus'
Sermon on the Mount.
At the practical felt need level however, one may see a tendency to ignore such
values and even violate them if opposing values and norms support practices and
solutions that will solve the felt need problem. A very well known Romanian proverb
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says "Shake hands with the Devil until you cross the bridge. . ." which in other words
means that one can use unorthodox and unchristian ways and norms to solve his or her
felt need issue or problem.
hi such a context, recontextualizing Christianity in Romania in order to address
split-level Christianity implies finding ways and solutions for a practical application of
the ultimate concern values and norms in the daily life of felt level needs of the locals.
Jesus for example preached about theoretical norms and values of the Kingdom of God,
but He also applied them practically in every day life, and besides pure preaching He
engaged in offering a lot of felt need help such as healing and feeding.
This study will suggest practical ministries through which Churches can address
the felt need level in people's life.
The Motivation and Ethos Role
Max Weber analyzed religion and its role in the life and worldview of a local
culture from the perspective of motivation to social action. As McGee and Warms
(1999) explain, Weber argued that people are motivated to social action first by
discovering the meaning of the action for the individual, and second by explaining it
terms of the social conditions and actions that preceded it. Thus religion provides one
major source of ideas and orientations for the local members of a society whom he called
actors. In regard to the Westem society for example, Weber explained social and
economical development as the progressive rationalization of society which included the
differentiation of the main spheres such as family, economy, religion, and so on, and the
systematic reorganization of each domain around a single set of values and mles.
Economy reorganized around growth of profit, family around general solidarity of kin.
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and religion around worship of God. In this context religion provided a set of
universalistic doctrines about a divine order and a set of ethical principles seen in every
culture (McGee and Warms 1999: 117-119)
Weber also carried out separate studies of hidia, China, Islam, ancient Judaism,
and modem Europe. He regarded each of these societies as including distinctive sets of
religious beliefs, a particular economic ethic, and a specific set of interest groups
(1999: 120). Religion therefore plays a major role in stimulating people to social and
economical action and provides the doctrines and norms for the necessary ethos. As he
concluded in his remarkable work The Protestant Ethic and the Spirit of Capitalism only
with the development of Calvinist Protestantism in Europe did there arise a religion-
driven energy to rationally remold the world, and this energy pushed forward modem
capitalism (Weber, 1958 [1905]).
In Romania, Protestant Christianity has been playing a more definite role in
reshaping social and economical culture, in particular in Westem Romania where
Protestantism has the highest number of churches. Orthodoxy on the other hand has
tended to focus on maintaining tradition, both religious and social, and therefore has not
been a driving force for promoting change as well as dealing with change and its impact
on local people.
Romanians therefore, when facing crisis and have to deal with change tend to
appeal more to the help and guidance of those 15 unbiblical categories of folk beliefs and
practices we first described in this chapter. In Chapter 7, 1 will suggest key suggestions
about how Christianity can provide biblically based altematives and ministries to help
people face crisis and deal with change.
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These are in short, the six major roles that religions play in the life and worldview
of a local culture and individual. The conclusion I would like to draw at this point is that
in general the folk beliefs and practices presented in the last 4 major models of local folk
religions do not function as a negative counterpart to biblical Christianity. Many of them
have only the basic role of providing that expressive culture which is purely art and
folklore and which has long lost the religious substratum. Next, many such folk practices
are good practical solutions to different everyday problems that people face and which
again are void of any religious message. One can mention at this point herbal medicine,
and some folk medicinal practices that local people use to alleviate different physical
illnesses.
Romanian Church leaders should be familiar with the 4 major models of general
folk beliefs and practices for they provide the necessary starting-point for every particular
situation. Thus, a local Christian leader will be able to understand the origin and
complexity of a particular local folk belief by locating it in the general background and
understanding its general role and function. More importantly, local Christian ministers
and leaders should be able to deal successfully with the practices and beliefs belonging to
these 15 unbiblical categories.
Summary
Romanian Christian leaders and missionaries interested in addressing the issue of
split-level Christianity should begin by understanding the folk religions involved in the
issue at hand. Therefore, in this chapter, I presented first 15 subcategories of folk beliefs
that are against the Biblical values, doctrines, and commandments. These include:
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Meaning of Death, Blessings and Oaths, Magic, Luck and Good Fortune, Witchcraft and
Sorcery, Evil Eye, Evil Spirits, Deceased Relatives, Astrology, Paranormal, Divination,
Dreams, and Superstitions, Moral Order and Dealing with Sin and Belief in
Extraterrestrial Life and UFO. These are part of the split-level equation against which
their churches should originate biblically based ministries in order to better evangelize
and disciple the local people.
Second, I focused on 4 interpretive models of Romanian folk beliefs: the
Mythological Model, Folk Calendar Model, Topical Model, and the Rites-Of-Passage
Model. Third, I looked at six major roles religious beliefs play in the life and worldview
of locals and their culture: Aesthetic and Expressive, Affective, and Emotional,
Belonging and Identity, Meaning and Explanation, Values and Norms, and Motivation
and Ethos. Lastly, I concluded that although there are many folk beliefs and practices,
not all are in disagreement with the Biblical doctrines; many have lost their religious
substratum and role and have become expressive culture; and others are positive local
methods of dealing with daily crises and issues.
The next area under investigation in the process of addressing split-level
Christianity, is analyzing the major models of Christianity in Romania and to see how
each model affects the life and worldview of the Romanians and their culture.
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Notes
I will like to clarify, however, at this point that I am not biased toward the Gypsy people. As a Christian
minister, I believe all people regardless of color, race, gender, social status, and so on, have equal value and
worth in God's eyes and that Jesus Christ died for all and will save all people who believe in Him. Also, in
Romania, Evangelical Churches have a successful reach out ministry among the Roma people. The truth is
however, that many of them do practice witchcraft and sorcery and have become well-known practitioners
in such fields. For example. Mama Maria is a muld-millionaire Gypsy Witch, who claims to solve any
human felt need and misfortune. Next, in line is Cherry the Gypsy Witch who claims to be the queen of all
witches and also solve any problem possible.
The problem here is not that many witches and sorcerers in Romania are Gypsy, but that people appeal to
them and that the Romanian media and show business involve them in their ventures.
' Mircea Eliade, Dumitru Draghicescu, Romulus Vulcanescu, Lucian Blaga, and others studied the
Romanian culture and worldview and drew essential conclusions in regard to the Romanian religious
configuradon and milieu as well as its place and role in the society. They have published essential studies
about Romanian pre-Chrisdan beliefs, practices and customs, pagan folk beliefs and customs that have
survived alongside Christianity, and syncretistic beliefs and practices resulting from the interaction between
Christianity and the archaic indigenous culture. At the same time, Romanian ethnographers and folklorists
among which B. P. Hasdeu, Nicolae Densusianu, Artur Gorovei, Tudor Pamfilie, Elena Niculita Voronca,
Ion Ghinoiu, and others have gathered, described, and classified the Romanian folk beliefs and customs.
^ A very helpful resource at this point is the study entided The Calendars of the Romanian People (2001)
written by Olteanu Antoneta. In this extensive work one can find relevant information about every folk
holyday and celebrations from all Romanian areas. This book does not include only the description of the
holydays and celebrations in question but also the beliefs, practices, customs, and rituals associated with
the holydays. Another important information offered in this work is the description of folk religious
magical rituals involved in the observance of the folk holydays.
^The Littie plough. The plough is one of the most important and oldest agricultural tools used around the
world for digging the soil in preparation for cultivation. European cultures as well as other cultures around
the world have originated folk beliefs and customs related to the plough and the beginning of plowing in
the spring. In England locals celebrated the "Plough Monday" (7* of January) during which young locals
took a plough that was kept in the church and paraded in the village from house to house. One person was
dressed in an old lady and another in a clown. They stopped at each house and sang songs and wished
everybody well being in exchange for food and gifts. In the French region Montelimar, the locals
celebrated every June "tirer la raie" or the race of the ploughmen, while in Alsacia and Champagne before a
wedding young people were plugged to the plough to simulate plowing. Similar holydays and customs
could be also seen in Germany, Scodand, Poland, Ukraine, and other countries (Pop 1989: 52).
In Romania the litde plough is celebrated on T' of January. Young locals dress in folk costumes and sing a
special magic song at each house. They also use some musical instruments or objects such as bells, a
special whip that makes a loud cracking noise, and a musical instrument that imitates the groan of a bull.
The magical song varies from place to place but it is basically about a local hero who harnessed the bulls to
the plough, plowed the land, harvested wheat, and made flour for bread. At the end in exchange for money
or gifts, the singers say special magical well being wishes, which the locals believe to become true.
The little plough (Plugusorul) is so popular in Romania that even urban locals celebrate it. I vividly
remember when as child I performed this ritual together with a group of friends in Bucharest. Instead of
going from house to house we sang it outside in front of the flat apartment buildings. People opened the
windows or came out in their balconies and threw money down at the end. It was an unforgettable
experience. We made $200-300 each in one day.
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Paparuda: the rain making woman. Paparuda is an archaic magic ritual related to the cult of fertility and
life. The locals believe Paparuda is a fertility goddess who can bring rain in time of drought. This folk
magico-religious ritual is essential for the whole community and it should therefore be considered as a
collective magic ritual (Pop 1989: 136-137).
The ritual includes several major acts. First, a young community member either boy or girl is dressed up
with a special costume made from vegetation: leaves, branches, and other green plants. Sometimes the
main protagonist, who impersonates Paparuda, just stands still while the other members of the group attach
to his or her naked body green leaves and plants until everything is covered up. Second, the performers pay
special attention to cover up the head of Paparuda with a mask made of vegetation. Third, Paparuda is
taken through the village from house to house where the group stops, sings, dances, and casts magical rain
making incantations. Fourth, a watering ritual in which the host from every household gets near and throws
water on Paparuda. This act represents the climax of the whole ritual and represents the coming of the rain.
Thus, in many instances filled up buckets are thrown to invoke abundant rain. In some villages a pregnant
woman is chosen as Paparuda because of her connection to fertility and at the end of the ritual she is
thrown into a lake or river. The last part of the ritual involves the protagonists receiving food and gifts
from the house's hosts and then all go and bathe in a lake or river. Also the vegetation costume is left in
the bathing water. (Ion and Maria Cuceu 1988: 99-1 15).
Caloianul: the rain-making statue. Another agricultural folk belief related to rain and fertility is Caloianul.
This magico-religious ritual involves the manufacturing of a puppet (about 40 inches tall) sometimes from
argil or clay and sometimes firom textiles and hay and its ritualistic placement in a small coffin and burial in
a spot considered sacred. Caloianul is associated with an ancient fertility god seen in many European and
Near East cultures: Baal (Phoenicians), Dionysus (Greeks), Tammuz (Babylonians), Osiris (Egyptians), and
others (Pop 1989: 149). The second part of the ritual involves exhuming Caloianul and his throwing in a
lake, or river, or small parts on the farming lands. The most important act however is the burial ritual,
which includes a funerary procession and magical incantations, songs, and dirges. The participants urge
Caloianul to go in the sky and open the gates of rain, or to convince God or other gods to bring rain. The
ceremony ends with a collective meal and dancing.
In different areas from Romania the locals manufacture two puppets one (male) representing the "Father
Sun" and the other (female) representing the "Mother Rain." In times of drought the male one is broken in
pieces while the female is kept intact. Then they say: "the Father Son is dead, the Mother Rain is alive, let
her bring a lot of rain..." (Pop 1989: 161).
Mircea Eliade explains that this type of folk belief is based on the religious belief related to the concepts of
sacrifice and renewal. Thus, death brings renewal, and the repetition of this cycle re-originates Creation.
Caloianul represents the death of the fertility and vegetation god, which will re-establish creation as it was
before him. Then the burial aspect is related to ancient ritual of human sacrifices whose bodies were buried
to produce fertility (Pop 1989: 157).
Dragaica: the goddess of harvest. Dragaica is a Romanian indigenous goddess who protects the harvest and
speeds up its maturation. She is similar with the ancient Ceres and Diana protectors of farming land and
harvest. In Romania, Dragaica is celebrated around 24* of June an important date for the Folk Calendar
due to its proximity with the summer solstice (21" of June), which marks an important time of transition
and as such of interaction between the dual folk worlds: benefic and malefic.
The rimal includes the election of the most beautiful girl from the village or local area by the other girls and
her coronation as a princess and goddess Dragaica. The participants wear folk costumes and sing songs.
The final contestant receives a beautiful crown made of wheat branches and a set of keys, which symbolize
the wealth of harvest. The other gfrls call her: "Our sister and Lady, and the queen of harvest." Then, the
procession takes her to the farming lands where they dance and sing. During the procession as well as the
dancing she touches the harvest. The touching of the harvest has a dual symbolism. First, it symbolizes the
protection of the harvest against natural or biological factors that might destroy it such as: hailstorms,
diseases, or insects. Second, it assures and speeds up the harvest fertility. Thus, the harvest is inseminated
by the goddess' touching.
This folk holyday includes also different folk medicine and pharmacological practices as well as magic
customs. During this time certain medicinal plants are harvested and the local women bathe in dew and in
certain springs believed to have magical powers and sprinkle the children with magic water (Pop 1989:
171-180).
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""^Monica Budis wrote The Folk Household Micro-Cosmos. Magical and Religious Practices of Protection
(1998) a study about religious rituals and practices of protection and defense associated with Romanian
folk homes and households. According to Budis one can see in different Romanian local communities
diverse rituals related to all aspects of house building and habituating. For example the author describes
several customs and practices observed before and during the construction of a house as well as after the
construction. She explains that these "rites of construction" can be seen in all cultures and that one very
important such rite was the offering of human and animal sacrifices at the foundation or in the walls of the
new building to assure thus success and protection. Today in Romania the local folk people deposit in the
foundation ofthe new house different offerings such as, coins, eggs, the head of an animal, holy water,
wine, oil, salt, and so on (Budis 1998:48).
* A very helpful material at this point besides the information offered in the Customs and Holydays is the
study entitled The Book of the Dead for the Romanians (1998) written by Florica Elena Laurentiu. In her
study Laurentiu describes the main folk beliefs and customs associated with death. One aspect that I found
very interesting is the whole tradition of weeping before the burial. In Romania mourning the dead is an
essential ritual practiced before and at the burial. There are specific songs and incantations recited by
specific groups of women. These poetic rituals reveal the main aspects of the folk beliefs about what
happens to the dead person as well as about his or her fate in life. Laurentiu mentions also the belief that
the soul ofthe dead person might still wander among the living or might return among the living from time
to time. That is why in the house where the dead body is kept before the funeral and where the mourning
takes place all the mirrors should be covered, because if the soul of the dead sees himself or herself in the
mirror might decide not to go in the world of the dead (Laurentiu 1998:100)
^ The degree toward which art and artistic expressions communicate religious messages differs from case to
case and from culture to culture. As I next make the assumption that in Romania many folk beliefs and
rituals have lost their religious substratum but maintained the aesthetic and expressive function, this might
be different in other cultures or in different contexts. For example Gabor Barna explains that during
communism in Hungary religious objects of decoration such as icons were placed in individual homes and
constituted sacred corners of sanctifying not only space, but also time. They served to continually transmit
the deep religious Christian message, which in turn affected behavior and every day life of the Hungarian
peasants ("Objects of Devotion or Decoration?" 1994:117)
Scholars of Anthropology, Sociology, and Religious Studies have long explained the unique role and
function of the ritual. Thus, rituals are essential features of religious systems, which translate beliefs into
sacred time and space and challenge people to practice the teachings of their religion. Then, as Michael
Angrosino suggests, "Rituals provide comfort to the confused, affirmation for the converted, social support
for the insecure, a sense of power for the hopeless." As Angrosino continues, "they provide forums in
which people communicate their ideas to one another and they provide the channels through which humans
deal with the supernatural" (The Culture of the Sacred 2004:105)
Chapter 4
Christianity in Romania
While Chapter 3 examined the nature and role of folk religions in Romania, this
chapter will examine the nature and role of Orthodoxy, Catholicism, and Protestantism,
the main branches of Romanian Christianity. This, in turn, will contribute toward the
main goal of this study, namely better understanding of split-level Christianity and how
to address this issue in the context of Romanian Christianity.
First, in this chapter, I plan to examine major traits pertaining to the theology,
ecclesiology (church organization and structures) and mission of each Christian branch.
Second, I plan to explain the impact that each branch has in the life of the individual and
the local culture, especially when it comes to evangelism, discipleship, and ministering at
the felt needs level.'
Romanian Orthodoxy
As the oldest and largest church, the Romanian Orthodox Church has played an
important role in the life and of the local culture and individual. Today this church is part
of a group of thirteen autocephalous (self-governing) churches with a higher presence in
Eastem Europe and Russia and a lesser presence in other countries around the world such
as Greece, Finland, Japan, United States, Syria, Egypt, Ethiopia and others
^
Why the Orthodox Church is called Orthodox?
The Orthodox Church sees itself as "the Church which guards and teaches the tme
belief about God and glorifies Him with the right worship" and therefore it is "nothing
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less than the Church of Christ on earth" (Ware 1964: 16). This church postulates that
historically she has kept the "right or orthodox" faith while the Catholic Church deviated
from the true apostolic faith when it originated the innovations about the papacy and the
"fihoque" doctrine (Clendenin 2003:32).
Brief History
Historically, the Orthodox Church associates itself with several major epochs: the
Epoch of the Catacombs (l" -3"^ century AD); the Epoch of the Ecumenical Councils (3'"'*
-7* century AD); the Missionary Epoch (9* -13* century AD); the period of Islam
Captivity (13* -19* century AD); and the Modern Epoch (19* -to present) (see endnotes
on how each period impacted Orthodoxy).^
The Orthodox Church claims that the first Christians missionaries who came to
Romania were of Eastem, not Roman, rite. They were soldiers serving in the Roman
army, merchants, and travelers coming from Asia Minor. Also, the Romanian Orthodox
Church argues that Andrew, one of the 12 Apostles, evangelized local people living in
Scythia Minor by the Black Sea, which was at that time under Greek control. Three of
these initial disciples were then commissioned to evangelize other areas in the ancient
Romanian territory.
Today, 20 years after the fall of communism in Eastem Europe and Russia with
the plans to create a unified Europe, Orthodoxy finds herself in a period of social,
political, and economical transitions that challenge her to reform and redefine her life and
mission, in order to have a relevant impact in the life and culture of her local members.
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Major Theological Traits
The process by which Orthodoxy has applied theology is called the apophatic
way"* and is based on the idea that human beings cannot fully and adequately explain the
Divine. This approach does not totally reject the role of human reason in theology, but
rather resists any tendency that would allow reason to expunge theological mystery and
regard itself as the only criterion of truth. According to Laats (1999) the apophatic way
is also called the "negative way of doing theology" because it tries to explain God by
what He is not rather than by what He is. That is why Orthodox theology is a "theology
of antinomies, which proceeds by oppositions of contrary but equally true propositions"
(Laats 1999:84).
Although apophaticism has been the predominant paradigm for theology in the
Orthodox tradition, there have also been influences from the more systematic westernized
models throughout the history of this church, and every new epoch or period has had an
impact in one way or the other.^ hi Romania a prominent Orthodox theologian who
approached Orthodox theology systematically was Fr. Dumitru Staniloae.
His masterpiece. Treaties of Orthodox Dogmatic Theology (1978) distinguished him as
one of the most prominent Orthodox theologians of the 20* century.
The Doctrine about Trinity. One of the major theological traits of Orthodoxy is
the doctrine of Trinity. While Catholicism and Protestantism in general have studied the
three persons of Trinity, namely the Father, the Son, and the Holy Spirit, separately.
Orthodoxy has always approached them theologically as a whole.^
What is the practical significance of the doctrine of Trinity for Orthodoxy? In
short, the holiness, unity, love relationship, and coexistence, between the Father, Son, and
89
Holy Spirit should be both the source and model for what the Church, family, individual,
and society should be. According to Dumitru Staniloae, as no divine Person of the
Trinity is ever in the Church as a whole or in the individual believer without the other
two divine Persons or without the particular characteristics of the other so the same unity,
love, and coexistence should be among the church members. Staniloae quotes Origen
who said, "The Church is filled with Trinity and so should the faithful," and Maximus the
Confessor who said, "The purpose of the faithful is to express the very unity of the Holy
Trinity" (Staniloae 1980:39).
The Doctrine of Deification. When it comes to understanding the nature of God
and the work of God, Orthodoxy asserts that one should distinguish between what Laats
calls "economia" which deals with God's activity within His creation and "theologia"
which deals with God's nature outside His creation. Consequently one should distinguish
between "the divine nature" and the "divine energies" (1999:85-89) (see endnote for a
more detailed explanation).^
Deification (also known as theosis), then, follows redemption and pertains to the
believer's union with God. As Timothy Ware explains, "for Orthodoxy our salvation and
redemption mean our deification" (1994:231). The Catholic and Protestant theologies or
the Westem Christian view again has a different emphasis at this point. While the East
emphasizes mystical union through theosis, the West emphasizes salvation and
justification in legal, juridical, and forensic categories seen mostly in Apostle Paul's letter
such as the Epistle to Romans.
Clendenin (2003) mentions that theosis represents the primary religious ideal of
Orthodoxy: the very essence of Christianity and the ultimate goal toward which all
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people should strive. It implies three major factors: the mystical union with God
whereby believers are transfigured; the movement from death, morality, and corruption to
life, immortality, and incorruption; and the ascent from the image of God (possessed by
all people) to the likeness of God. Next, theosis is attainable through the synergism or
cooperation between the grace of God and human submission, as well as spiritual
exercises and effort. Thus while salvation is by the grace of God and God also empowers
believers to do His will, we attain deification through: vigilance, watchfulness, fasting,
vigils, prostrations, contemplation, prayer, detachment from the sinful world, as well as
good deeds and works of faith done in love.
Another major means for attaining deification is through the observance of the
church sacraments.^ Romanian Orthodox theologian Dumitru Staniloae believes that
there is no other possibility for divine-human encounter and for deification outside the
hierarchical-sacramental structures of the Church (Teologia Dogmatica vol.1, 1978).
The last aspect to be mentioned about theosis is that it should not be understood in
pantheistic terms. According to Robert Stephanopoulos, "Deified man is man renewed,
recreated and transfigured into the Son of God by grace" while at the same time "God
remains inviolate, sovereign and inaccessible in His unknowable and unapproachable
essence" (Stephanopoulos 1973: 149-150). Also as Lossky (1957) explains:
The union which we are called is neither hypostatic-as in the case of the human
nature of Christ-nor substantial, as that of the three divine Persons: it is union
with God in His energies, or union by grace making us participate in the divine
nature, without our essence becoming thereby the essence of God. We remain
creatures by becoming God by grace, as Christ remained God in becoming man
by the hicamation (Lossky 1957:87).
Iconographv. Another theological distinctiveness of Orthodoxy is iconography^
or the "theology in images" as it is often called. In Orthodoxy, as in Catholicism and
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Protestantism, the revelation of God's salvation is communicated within the tradition of
the Church and contained within the text of the Bible, recognized as the Word of God.
In Orthodoxy alone, however, the tradition and teachings of the Church can be
passed on through another major method, namely that of icons. Just as the words of the
Scripture tell of the thoughts of God so the icons or these Christian religious images
depict the things of God (Binns, 2002:98). As Clendenin (2003) explains in the Orthodox
tradition icons were regarded as having an equal benefit as the gospel narrative. In the
protestant tradition of Luther, Calvin, Zwingli and others the Bible and its scholarly
exposition was the only authoritative tool and means for knowing the revelation of God.
As a result, frescoes and paintings in the Catholic churches were whitewashed, books
replaced the icons, and the printing press replaced the iconographer's pallet and was the
engine that drove the Reformation.
In Romania, as well as in other places where Orthodoxy is a majority such as
Russia, there are famous icons believed to work out miracles and it is a practice
nowadays to hear different priests claiming that divine miracles happened in their
churches through icons. Another issue at this point is the fact that many Orthodox
believers confuse the essence ofan icon with its meaning orprototype representation or
attribute to the icon different superstitious rules, which are foreign from the character and
attributes of the prototype. For example, if the icon is not kissed the prototype
represented will punish the worshipper instead of blessing or showing compassion.
Romanian Orthodox Churches are beautifully painted with both interior and exterior
icons (see pictures).
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Figure 9. Exterior and Interior of the Predeal City Orthodox Church
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Liturgy
The worship service in the Orthodox Church is essential for its life and mission.
h is a liturgy centered not so much on the supreme sacrifice of Jesus on the Cross, as in
Catholicism, but on the messianic banquet of the exalted Lord with His church. The
main aim is, therefore, not so much the repentance and forgiveness of sins but Easter joy
and jubilation in the presence of the Lord.'�
Unlike the Protestant and Catholic forms of worship. Orthodox liturgy excels in
using aesthetic beauty as well as sights, sounds, and music in order to touch the senses of
the participant. As I participated in Orthodox worship services, I noticed several aspects:
the smell of tamaie (frankincense), the participants repeatedly making the sign cross, the
kissing of the icons, holy cross, and holy Bible, the priests chanting prayers and the
sermon and constantly saying, "Doamne Miluieste!
"
(Lord show mercy), and "Amen,"
the participants saying "Amen," an a cappella choir singing, with hturgy following the
church's hturgical calendar. Westerners who worshipped in Orthodox churches describe
similar events.^ ^
An Orthodox priest from Bucharest explained to me that the Romanian Orthodox
Churches fohow two liturgies: that of St. Basil the Great (329-379 AD) who was the
bishop of Caesarea, and that of John Chrysostom (347-407 AD) who was archbishop of
Constantinople. St. Basil's liturgy is observed ten times a year and Chrysostom' s liturgy
the rest of the year. The only difference between them is in the content of several prayers
and hymns. As I observed, the central moment in the liturgy is the emergence of the
priest carrying the Bible above his head from the Holy of the Holies; the room behind the
iconostasis (dividing wall between the Holy of the Holies and main sanctuary). This is
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one of the few times when the worshipers can see the Holy Table inside the Holy of the
Holies. Priest Alecsandru also told me that the doors of the iconostasis are called the
royal doors and symbolize the heavenly royal doors. There are other symbolistic acts and
objects within the Orthodox liturgies such as the cup for the Holy Communion which
symbolizes the cup that Jesus used when He instituted the Holy Communion and the plate
for the holy bread which symbolizes the place where Jesus body was placed after He was
taken down from the cross ((Alecsandru, 26 July 2009).
Every liturgy involves the partaking of the Lord's Supper, first in the beginning of
the service for those who are ordained and second at the end of the service for all the
other church members.
Sacraments
Orthodoxy observes seven major sacraments: Baptism, Chrismation, Confession,
Eucharist, Marriage, Ordination, and Unction. Baptism is by immersion and usually
performed during infancy. In the Eucharist, participants partake of both bread and wine,
which are administered by the priest (Ashanin, 1990:25).
Ecclesiological Structures
Locally the Romanian Orthodox Churches are organized into parishes, deaneries,
and metropolitan sees. These are led by duly ordained clergy who are divided into three
orders of priesthood: deacons, presbyters, and bishops. Nationally, the Romanian
Orthodox Church is organized as a Patriarchate and ruled by the Holy Synod, the
Permanent Synod, and the National Church Assembly. Another important part of the
Orthodox Church is the Orthodox monasteries where monks and nuns live. They dedicate
their life to prayer, poverty, chastity and obedience. The leader of the monastery is an
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abbot supported by the monastic community, the spiritual council and the economical
council. The Romanian Orthodox Church extends internationally through the Romanians
living in the Diaspora (see endnote about other essential ecclesiological details.'^
Education
Under the leadership of the Romanian Patriarchate there function 19 schools for
psalm-readers where almost 1700 students attend a 3-year period of studies, 9 theological
medical post-secondary schools, 39 theological seminaries (among them 6 are monastic)
where almost 6000 students study. At the graduate level education, there are 14
university centers (Alba lulia, Arad, Baia Mare, Bucuresti, Cluj, Constanta, Craiova,
Galati, lasi, Oradea, Pitesti, Sibiu, Targoviste, and Timisoara) that have Orthodox
graduate level schools. These schools offer one or more majors in the following fields:
pastoral theology (10 centers), theology philology (14), theology - social assistance (8),
theology - cultural patrimony (3), and theology- Christian archaeology (1).
Approximately 6700 students study in these schools. In the schools from Bucharest, lasi,
Sibiu, and Cluj there are one - year Master studies programs and doctoral courses.
Missions
In Romania, the Orthodox Church does not see missions as proclaiming the
gospel for the salvation of sinners and then planting churches. Orthodoxy considers
Romania an Orthodox country and whoever is born a Romanian is directly born into the
Church if baptized as an infant. Also as we have seen, theosis or spiritual growth takes
place mostly in the context of the Church through liturgy and sacraments. Therefore,
Orthodoxy doesn't have the specialized mission and evangelism agencies and endeavors
more common to Catholicism and Protestantism. For Orthodoxy mission is seen more as
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editing and printing books for the faithful, originating social and educational programs
designated for the poor, suffering, and marginalized, and preserving historical and
cultural Romanian vestiges. An Orthodox Bible and Mission Institute functions within
the Patriarchate, yet its major function is to coordinate the publishing activities of the
Church.
Regarding social implications and activities, the Romanian Orthodox Church is
involved in programs and projects of religious assistance in the army, prisons, hospitals
and philanthropic settlements such as orphanages, asylums, and nursing homes. On
December 31, 1998 there were 87 places of worship in hospitals where 125 priests
served, 37 priests served in prisons, 42 priests served in 38 places of worship in the army,
46 priests in 13 places of worship in schools and 3 priests served in 7 asylums and
orphanages. For supporting the poor, orphans, helpless older persons and those with
various disabilities, the Romanian Orthodox Church founded a series of asylums and
nursing homes in several places from Romania. The Church has also organized medical
chnics in Bucharest, the Saint Elijah parish, lasi, Timisoara, Braila, the Recea Monastery,
and Sibiu.
After the fall of communism in December 1989, the Orthodox Church reopened
or founded new associations and foundations for supporting the mission and charity
activity of the Church. The Church reactivated: The Lord's Army - initiated in 1926 by
losif Trifa, a priest from Sibiu; The Orthodox Brotherhood; and The National Society of
Romanian Orthodox Women. There were also founded other organizations among which:
The League ofOrthodox Youth, The Association ofRomanian Orthodox Christian
Students, Saint Stelian in Bucharest, and others (Religious Life in Romania, 1999).
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Orthodoxy's Role and Impact on the Romanian Culture
First, as the oldest Romanian Christian denomination. Orthodoxy has provided
for the Romanian society the historical connection and identity that comes from its past
and traditions as a nation. However, in her focus on maintaining traditional models and
paradigms, the church has neglected renewal and contextualizing the Christian message
and practice in light of change. That is why many Romanians do not find the Church
relevant or helpful when it comes to their daily needs and struggles and turn toward folk
religious beliefs and practices.
Second, during long periods of foreign invasion and dominion,''^ Orthodoxy has
providedfor the Romanian nation a strong basis for national identity. Thus, in the
conscience of the Romanians the saving of the national identity is strongly connected to
upholding the Orthodox faith. Even today, many Romanians therefore, consider that any
rehgion other than Orthodoxy is alien to their soul and national identity. Taken to
extremes this religious primacy originates religious bigotry and nationalism.^''
Third, because of the state-Church "symphony-model" which Kung (1995) talks
about, Romanian people experienced the security and inner peace that comes from
knowing that their rules embraced and observed the same religious beliefs as theirs.*^ On
the one hand the Orthodox Church is recognized as the state church and, from a positive
point of view, the church and her leaders try to have a Christian influence on the
government. Often the church criticizes the government when it fails morally and tries to
keep the state on the right path or as close as possible to the Christian teachings. On the
other hand, the Orthodox Church uses her influence and supremacy in marginalizing and
restricting the other Romanian Christian Denominations.
98
Fourth, from a theological point of view, we have seen that Orthodoxy focuses on
these uncreated divine energies or the manifestations of the Trinity in our daily lives as
well as our whole culture and society. This is the realm that Lossky calls the economia.
As a result, the problem of Christianity and culture is resolved in Orthodoxy by
Christianity fully embracing culture; unlike Catholicism and Protestantism, which keep
culture under critique. According to Ashanin (1990), for Orthodoxy "the destiny of
Christianity in history is to create a community which will permeate the whole of human
society by its spirit," and "thus the two worlds, the human and the spiritual, will become
one entity." In the process of Christianizing the local culture however, Romanian
Orthodoxy has often been concemed with saving and caring for cultural vestiges,
artifacts, symbols, customs, traditions, heroes, more than with scmtinizing them in light
of Scriptural tmth and claims. As a result, Orthodox Christianity has been
overcontextualized or mixed with too much cultural baggage (i.e., unbiblical beliefs
andpractices). Orthodox Christianity needs therefore to be decontextualized or
stripped offof this cultural baggage and recontextualized or redressed in Biblically
sound andmissionaiy effective teachings andministries.
It can be said at this point that split-level Christianity occurs more in Orthodoxy
than in Cathohcism and Protestantism (as I discovered in my interviews). At the same
time Orthodoxy challenges Catholicism and Protestantism to consider that theology goes
deeper than mere intellectual reasoning and that knowing and experiencing God is based
more on devotion, contemplation, prayer, and steadfast faith.
Fifth, while Orthodoxy should be acclaimed for keeping and transmitting the right
doctrines of Christianity for so many centuries, she should be challenged to funnel down
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these doctrines to the masses through sound catechesis and discipleship studies which
address the needs and hardships of the localpeople. While apophaticism or negative
theology, that promotes prayer, contemplation, adoration, and mystical union more than
rational studies or theological method is to be commended, it also ought move from the
class of theologians to the class of laymen and ordinary parish members through
contextual teaching and preaching.
Sixth, there has always been in Orthodoxy two distinct classes. One comprised
of theologians such as some of the Church Fathers and more recently Lossky, Staniloae,
Florovsky, Meyendorff, and others who excelled in Orthodox theology and are able to
write about. The other is comprised of mystics who lived in monasteries and other
secluded places where they were able to achieve theosis, as weU as mystical union with
God. Unlike their Catholic and Protestant counterparts, a high number of Orthodox
priests however have remained at a mediocre level of doctrinal training and focused more
on parish matters. Both classes need to be adequately retrained and equipped
theologically andmissiologically so that in turn they will successfully disciple
Christians without split-level tendencies. If not Orthodoxy will continue to function
more as what Hiebert, Shaw, and Tienou (1999) call "formal rehgion" a highly traditional
and institutionalized religion concerned more with the universal cosmic truth about the
ultimate level of reality, and with cosmic other-worldly realities, having little impact at
the middle or lower levels of daily felt needs.
Romanian Orthodox priests and church leaders should be able to teach the
right doctrines at the grass-root level and disciple church members, through relevant
Bible studies, the regular church members. There are priests who are doing this in their
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churches and the result is a visible decrease in the parishioners' appeal to folk beliefs and
practices.
Seventh, because of holding the right Christian doctrines as well as because of
the understanding that theosis leads to deified "man," the Orthodox Church promotes a
high anthropological view. Thus, in a time in which human values and morals are
appreciated less and are considered relative. Orthodoxy defends basic absolute human
rights and values, as well as tries to provide help to victims of moral relativism. In
Romania as well other Orthodox countries the Orthodox Church speaks against abortion,
child labor, prostitution, same sex marriage, human trafficking, and other similar issues.
At the same time, the Orthodox Church supports social ministries in orphanages, prisons,
nursing homes, juvenile schools, homes for abused women, and other similar cases.
While this is to be commended, Orthodoxy should set an example in ecumenical
cooperation and increasingly work with the other Christian branches in common
projects.
Eight, the Orthodox Church provides a sense of awe for the worshipper in the
Church and a worshipping experience that is multi sensory and activity based. In
addition, one can see an increasing number of priests who are devoted to preaching a
well-prepared Bible message which complements the singing the liturgy. However, in
many churches the liturgy is still hard to understand, especially for the younger
generations. In many instances, although the liturgy follows an established calendar it
does not minister to the questions and needs of different classes of worship participants.
According to Ion Bria a Romanian Orthodox professor, priest, and leader.
Many people are not committed to mission and evangelism because they do not
understand the liturgical language, the depth and meaning of the rites, especially
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during the first part of the liturgy of the word, which is the missionary session par
excellence. An extreme abstraction and a lack of contact with human reality and
the physical universe are entirely contrary to the spirit of the liturgy. . .
Another contradiction results from the enclosure of the altar by the iconostasis.
This tempts the priest to read the main prayer including the epiclesis, inaudibly,
depriving the faithful of a central part of the liturgy and running counter to the
essence to the service itself, which is meant to be read and chanted aloud by
priests and people singing, crying, shouting the triumphant hymn, 'Holy, holy,
holy' (Bria 1996:28)
Therefore as Bria suggests,
A collection of prayers should be developed, keeping in mind the special
needs of contemporary society. The role of worship within the whole
range of human culture and in all varieties of human creativity must be
rediscovered: church music, iconography, liturgical art, hymnography
taking care, of course, to avoid false inculturation and contextualization.
Beyond this, new forms of worship should be developed for mobile
populations, travelers, children, and young people in industry, foreigners,
refugees, and non-Christians in the vicinity of our congregations�all of
whom have no permanent roots. New forms of community outside
existing parishes should be established in view of the different needs of
these types of people. To make parish worship more comprehensible and
inviting to young people, for example, special services or catechetical
explanation could precede the liturgy (Bria 1996:42).
These are some major and more general aspects and characteristics about
the Romanian Orthodox Church and what it can do to be more successful in
addressing the issue of spht-level Christianity.
Romanian Catholicism
As the second largest Christian denomination in Romania, the Catholic Church
has also played an important role in the religious development of the local culture.
Brief History
The Romanian Catholic Church is part of the worldwide Roman Catholic
Church,'^ under the spiritual leadership of the Pope and curia at the Vatican in Rome.
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There are over 1,026,429 Catholic believers in Romania representing about 4.7% ofthe
entire population (Ethnic and Confessional Census of Romanian Population at
http://www.insse.ro).
hi terms of historical development the Catholic Church identifies itself with
several major periods or epochs: first, the origin ofthe Church from (30-330AD), second,
the age of the Church Fathers and Councils (330-650AD), third the so-called Dark Ages
(650-1066 AD), the period of the Middle Ages (1000- 1700AD), and fifth, the Modern
Age period (1700-Present) (see endnotes for major developments during each epoch).^^
What is important to mention at this point is that after the great schism of the
church that separated the Eastem Church (Orthodox) from the Westem Church (Catholic)
in the 1 1* century AD, the territory of the Romanian initial states or principalities
(Transylvania, Moldova, and Wallachia) became a political and religious battleground
between the east and west. Thus, with the support of the Hungarian kings. Catholic
missionaries infiltrated those local principalities and tried for centuries to win Romanian
back to Catholicism.
Maior Theological Traits
Although for the Eastem Orthodox Church the negative way or the apophatic way
has been the major traditional theological paradigm, the Catholic Church in the West has
always been influenced by a positive paradigm theology; one based on the synthesis
between human reason, philosophical concepts, and biblical doctrines. This theological
approach is called today scholasticism.'^
Some of the most notable Catholic theologians are: Augustine, Thomas Aquinas,
and lately Karl Rahner and Hans Kung.
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Major Ecclesiological Traits
The Catholic Church, like the Orthodox one, is a very hierarchically and
institutionally based form of Christianity. Unlike the Orthodox Church, which is a family
of several autocephalous and self-governing churches, the Catholic Churches around the
world are bound together by a central organization in Rome and pay supreme allegiance
to one universal leader namely the pope. According to Farneman, the sacred deposit (i.e.
Scripture and Tradition) were entrusted by the apostles to the whole church. The
responsibility for interpreting the sacred deposit however lies with the Magisterium made
up of the bishops and headed by the pope. As Farneman continues, the pope (a word in
Latin meaning father) is the bishop of Rome and the head of the whole Roman Cathohc
Church. He is the Vicar of Christ and as pastor of the entire church has full, supreme,
and universal power, which he can always exercise unhindered. At his coronation, the
pope is triple crowned as the Father of Princes and Kings, Ruler of the World, and Vicar
of Jesus Christ. He is attributed with papal infallibility or "the power of the keys" and
with the universal charge of Jesus to "feed my sheep."
Thus the pope, as the direct successor of Peter, has the authority to absolve sins,
pronounce doctrinal judgments, make disciplinary decisions, and proclaim absolute moral
and doctrinal decisions for the entire Catholic Church ("Roman Catholicism: Working
Toward an Objective Understanding" at http://www.bible.org/docs/theology.).
hi regard to clerical structures the Catholic Church includes priests, bishops,
archbishops, and cardinals. One interesting aspect however, is numerous lay associations
and ministry groups within the church as well as numerous religious orders and
congregations of monks and nuns.
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The Catholic Church in Romania, as elsewhere in the world, is led by the pope in
Rome. The present pope is Benedict the 6*. The Vatican appointed an apostolic
ambassador in Romania who is also the dean of the diplomatic body. The present
apostolic Vatican ambassador is Jean-Claude Perisset.
The Romanian Catholic Church is structured within major metropolitan areas via
archbishopric or archdiocese. In Bucharest the Catholic Archbishop is loan Robu. Under
the Bucharest central archbishopric there are four main regional dioceses: one in lasi,
Northern Moldavia; one in Oradea, Central Transylvania; one in Satu Mare, Northern
Transylvania; and one in Timisoara, Southern Transylvania. There is also another
archbishopric in the city of Alba lulia, central Romania which is under the direct
jurisdiction of the Vatican and is led by archbishop Gyorgy Jakubiny.
Within the Romanian Catholic Church are several religious orders and
congregations. These include: the congregation of the Basilian Sisters, the congregation
of the Sisters ofMary Immaculate, the congregation of the Sisters of the Sacred Heart as
well several monk orders among which the Franciscans, Basilians, Jesuits, Benedictines,
and the Dominicans. These religious orders and congregations existed in Romania before
the period of communism (1945-1989), but were persecuted and closed down by the
communists. In 1948, shortly after the communists took power, there were 25 Cathohc
religious orders and congregations in Romania. These orders and congregations owned
and operated 79 monasteries with 451 monks, 124 monasteries with 1649 nuns, numerous
hospitals, 421 educational institutions, elderly nursing homes, orphanages, and other
humanitarian aid and care centers ("Biserica Romano-Catolica," at http://www.culte.ro).
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Janice Broun explains that the communist period was one of severe attacks and
persecutions against the Romanian Catholic Church. In 1989, as the end of communism
was approaching there were only 160 Catholic nuns, one monastery, and no church-run
day care centers, schools, hospitals, nursing homes or any other humanitarian center. All
the other church buildings, monasteries, and other institutions and properties were closed
and confiscated by the communists. The communist regime allowed only 2 theological
seminaries for the Catholic Church. At the end of 1989 these two schools were training
only 230 students. The total number of priests including the monks at the end of 1989
was 945 and the number of churches was 654 (Broun 1990:230).
After the fall of communism, however, the mission and life of the Romanian
Catholic Church began to flourish and normalize again. Many of the closed and
confiscated Catholic educational institutions and social care ministries and centers were
retumed to the Catholic Church. Mihail Hardau, the present governmental minister of
education enumerates what the Romanian Catholic Church received back: "29 day-care
centers, 79 primary and middle schools, and 59 high schools," and has today "36 college
level schools, 19 within state run universities and 17 private owned, 21 theological high
schools, 42 day-care centers, 6 schools, and 4 humanitarian care centers."
Within the state run universities "there are 4, 518 ministry and theology major
students of which 700 are Catholics. Within the private run universities and colleges
there are 4.900 ministry and theology major students of which 900 are Catholics"
(Cronica Romana. 2006). One should also mention at this point that many future
Romanian Catholic priests are trained in Catholic schools overseas.
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Major Practices and Ministries
The Romanian Catholic Church takes into serious consideration the biblical
and doctrinal education of its parishioners, as well as ministering within the world
among suffering, marginalized, and needy persons. Unlike in the Orthodox Church
where the parishioner is not allowed to have and read the Bible, the Catholic Church
provides the Bible to parishioners and encourages them to read it. Members are also
provided opportunities for Bible studies and catechetical studies.
Unlike in the Romanian Orthodox Churches, the sermon in the Catholic liturgy is
not sung or chanted, but rather preached, as the Catholic priests take sermon preparation
seriously. Thus, the Catholic worship service is, in a way, similar with the worship
service within the Protestant churches when it comes to preaching the Word of God.
Sunday night worship services in many Catholic churches from Romania are led by the
younger generations. Thus, the Catholic youth groups are preparing and tailoring these
services to fit theh music styles, which are more contemporary in nature. In this way
many unchurched young people are attracted to the Church.
Although the Catholic Church has a long history and tradition of missions, the
Romanian Catholics do not, however, practice the notion of pure evangelism that is often
seen within the Evangelical churches. They do not go out in the streets and witness the
Gospel or hold revival and evangelistic meetings in their churches. This is why the total
number of Catholic believers has remained about the same over the years; namely about
1,026,429, while the Evangehcals have grown considerably. Yet, the Catholic Church
makes sure that theh church members are devoted Catholics and that the following
generations will stay in the church and know what means to be Catholic is. Two major
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ways by which this church accomplishes this are through doctrinal education and more
holistic types of ministries, such as helping with the basic daily needs of the parishioner.
Thus, Catholic churches in Romania run and oversee many social care based ministries
and I am sure that their own members benefit from these too.
Catholicism's Role and Impact on the Romanian Culture
The Orthodox Church provides a strong sense of connection with the past and a
strong sense of national identity for the Romanians, but the same cannot be said about the
Romanian Catholic Church. As we shall see in the next chapter, the religious
development of the Romanian people throughout history has, for many centuries suffered
as a result of the tension and competition between the Orthodox and Catholic Churches
over the hearts and allegiance of the Romanians.
The major disadvantage for the Catholic Church however, is that it is a Church
ofthe West, based hundreds ofmiles away in Rome, while the Orthodox Church is
based locally. The Catholic Church has tried numerous times to spiritually win the
Romanian territories and has succeeded to some degree, as we shall see in the next
chapter. One interesting caveat at this point is the Romanian Greco-Catholic Church,
which is Orthodox but pays total allegiance to Rome and the pope. In the consciousness
of the Romanians, however, the Catholic Church had been seen as the Church of the
Westem nations and cultures; foreign and different from the Romanian culture.
Another aspect is the fact that atmany times in the history ofthe Romanian
people, the Catholic Western nations had not been quick in offering military help in
times offoreign invasions, especially those ofthe Muslim Turks which advancedfrom
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East. Thus, the Christian East was many times defeated, as well as subjugated by foreign
invaders while waiting for the Christian West to come to their aid.
Also related to connection between the past and national identity is the fact that
even strong and powerful Westem kingdoms, such the Austro-Hungarian empire,
conquered at times Romanian territories, especially Transylvania, due to selfish and
imperialistic motives; the pope in Rome with the Catholic Church, often giving their
blessings to such endeavors.
Romanians knew that the Westem Kingdoms have always been richer and
economically developed, and they could not understand the fact that these kingdoms
wanted to be even richer by subjugating their Christian brothers in East. Even today, to
some degree, one can still see history repeating itself although in different contexts.
Thus, while the Catholic nations of Poland, Hungary, and other central European
countries were accepted as full members within the European Union in 2002 and
benefited from billions in economic help, Romania and Bulgaria were hardly accepted in
2007, with several Westem European nations voting against.
It should been mentioned however, that in spite all of these historical mistakes the
Catholic Church has played an important role in connecting the Romanians with their
Latin origin and Roman ancestors. As we have seen the Romanian nation has its origin
in the fusion between the Romans who conquered ancient Romania and called it Dacia
and the local indigenes. The Romanian nation was formed from this fusion and a major
part of the Romanian ethos and worldview has Latin characteristics. The best example
regarding this point is the Romanian language which is about 75% Latin. The Catholic
Church has maintained and strengthened our Latin connection to some degree throughout
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history, especially during late Middle Ages when a national scholastic Christian
movement originated in Transylvania. Local Romanian Catholics originated this
movement known as the "Latin School."
Second, with respect to the connection and interaction between Christianity and
the local culture, the Orthodox Church has the view and notion of Christianity which
fuUy embraces the culture without initial critique with the hope that by this fusion the
culture will become Christian. The Catholic Church in Romania, however, has the view
that Christianity should keep the local culture in tension and under critique. This
difference in approach impacts the level of split-level Christianity which is higher in
Romanian Orthodoxy and lower in Romanian Catholicism.'^
Romanian Catholic Church members know better than the Orthodox members
that many local cultural customs, beliefs, and practices are sinful and forbidden in the
Bible; especially those related to witchcraft, magic, superstitions, divination, evil spirits
and so on. Because the Catholics are given the Bible and are challenged to study it, as
well as that their Church is more sensitive when it comes to fulfilling their basic felt
needs, it helps them grow and mature them in faith as disciples, and thereby minimizes
the temptation of seeking help in times of crises in places and sources other than their
faith and Church.
Third, regarding the relationship between the State and the Church, Orthodoxy
practices the symphony model, as explained by Hans Kung. Catholicism, however, has
kept earthly powers in tension and under critique, just as it has done with the culture at
large. Catholic bishops, priests, monks and nuns of different orders, have seen the
ministry of having a prophetic voice against government corruption, injustices, and
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persecutions, as an important part of their call and mission. This has been true in many
parts of the world (Latin America and Poland more recently) and it has been true in
Romania where the Catholic Church has defended those persecuted by local governments
and has criticized pohtical injustices, hi Romania, the Catholic Church opposed and
criticized the Communist authorities throughout the whole reign of communism. For
example, a few years after the communists came to power almost all Catholic bishops
were persecuted or imprisoned including the Catholic metropolitan. Along with these
bishops, many other ordinary Catholic priests, monks, and nuns were imprisoned.
hi the Orthodox Church however, most bishops and the patriarch were not
persecuted and many even coUaborated with the communists. Only some Orthodox
priests, nuns, and monks were imprisoned because of their opposition to the new
dictatorial regime. Commenting on the fate of the Romanian Catholics, Janice Broun
explains the following:
On August 27, 1948, the combined Catholic episcopate protested strongly to the
minister of cults against the new laws, finding them completely unacceptable; and
in a later protest (October) they said that "three million citizens are being treated
as enemies of the people." Foreseeing impeding persecution. Pope Pius XII
ordered his nuncio in Romania, American Archbishop Gerald O'Hara, to
consecrate secret bishops and appoint twenty apostolic administrators, drawing up
a list of replacements to succeed those who might be imprisoned, as all, in fact
were. The names became known to the authorities, and all were imprisoned; none
however became a diocesan; O'Hara himself was declared persona non grata in
1950 and left Romania (Broun 1990:213).
A grave mistake that the Orthodox Church did in this newly created context was
to collaborate with the communist government, which regarded the imperialist Catholic
Church as a major obstacle on the road to socialism. The newly elected Orthodox
patriarch Justinian Marina, with the support of the communists and most of the other
Orthodox bishops, accepted a government decree through which the Greco-Catholic
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Church was legally declared nonexistent and all her properties, buildings, and members
given to the Orthodox Church. Today, 20 years after the fall of communism the
Orthodox Church is still involved in the process of returning Church buildings and
properties to the Greco-Catholic Church, a process that is going very slow.
Another aspect at this point is that beside Catholic clergy, monks, and nuns who
stood against communism, one may see several lay scholars and members in Catholic
churches that directly criticized the practices and policies of the late communist dictator
Nicolaie Ceausescu. These Catholic believers were prominent Romanian scholars, one of
them being Doina Cornea, a famous poet who spent several years under house arrest for
writing and speaking against Ceausescu. Thus, one can say that although the Catholic
Church is seen in Romania as a foreign church, it has a deep impact on the local
culture andperson when it comes to defending basic human rights and taking a stand
against injustices.
Fourth, we should also comment on the importance of keeping and transmitting
the right Christian teachings and doctrines. We have seen, in general, that the Orthodox
Church is regarded as the Church who has kept the right or the orthodox teachings of the
Christian faith, although she has not done a significant job in transmitting these teachings
at the grass-root level or among the large numbers of the ordinary church members.
When it comes to the Catholic Church however, the members of this church are indeed
prepared and know well the teachings of the Christian faith as learned in the Church. But
formany non-Catholics, the doctrine of the Pope's supremacy and infallibility is a
major stumbling block. Many Romanians are not aware of the most basic Christian
teachings and doctrines, yet they will boldly tell you how wrong it is to believe that the
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Pope in Rome has supremacy over church and doctrinal matters, hi fact one can hear
jokes ridiculing the Pope in Rome, and there is even an old folk proverb related to him.
Thus, when a stubborn person refuses to show flexibility, he or she is told, "You are more
Catholic than the Pope himself." We have also seen at the higher level of theologians
and scholars in the Orthodox that they are strongly against the "Filioque" doctrine
considering it a major reason for the great schism between the two churches.
Another disadvantage that the Catholic Church has relates to the doctrine
regarding the celibacy ofthe clergy. It may be true that a celibate priest has more time
and energy to spend in helping the parishioners, but Romanians have a strong view about
family and marriage and people who are not married after a certain age are viewed with
suspicion. Compared with the Orthodox priests, who are strongly encouraged to marry
before they are ordained, the Catholic priests are in general viewed with suspicion by the
Romanian ordinary person. The latest scandals in America regarding Catholic Priests
molesting children and priests in Westem Europe being involved in pomography has
increasingly made Romanians view the Catholic priests with suspicion.
Sixth, the Romanian Catholic Church has a significant impact on the local culture
and person in the area of social service ministries. On this point, the Cathohc Church has
a strong edge when compared with the other two namely the Orthodox and Protestant
churches. Holistic mission and evangelism involves the preaching of the good news of
the gospel both through proclamation and acts of help and service. As statedpreviously,
the Romanian Catholic Church does not preach the gospel on the streets, hospitals,
prisons, and otherpublic places, but has a strong impact by helping and serving those
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in need, in particular the poor, elderly, street children, homeless, sick, abused, and
others with critical needs.
The Catholic Church owns and sponsors hospitals, clinics, nursing homes, food
closets, daycares, orphanages, soup kitchens, and other such places of social services and
ministries to fulfill some of the most felt needs of the locals. Thus, the number of
Catholic religious orders and congregations are growing constantly with their main
mission being to serve the local people in the name of Christ. This ministry and mission
of service and help where people hurt the most has a deep impact in the local culture and
many whose basic needs are fulfihed this way do not need to look for answers or help in
other places.
These are the basic traits of the Catholic Church in Romania, as well as aspects
about her impact on the local culture.
Romanian Protestantism
hi this next section, I will describe the main features of the Romanian Protestant
Christianity as well as its role and impact within the local culture.
Brief General Description
As the 15* century came to an end, the need to reform the traditional Catholic
Church became very evident.^� The Reformation originated in Germany with the
preaching and ministry of a devoted monk named Martin Luther, and spread rapidly in
other central and westem European nations.
The first churches of the Reformation were the Lutheran and the Reformed but
later on during 16* and 17* centuries AD other movements came into being. These
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included the Moravian, Methodist, Anglican, Presbyterian, and other Protestant churches,
as well as those in the Baptist denomination.'' Another essential aspect in the history of
Protestantism is effect of the 19* century dedication to foreign missions also known as
the "Great Century of Protestant Missions."^^ hi regard to Romania, while Anabaptist
communities were planted in Transylvania during the 17* century, Johann Oncken
(1800-1884) planted in 1856, the first Baptist church from Romania, in Bucharest among
the local German settlers.
We should conclude this brief general description by mentioning that nowadays
those zones where Protestantism originated and had been traditionally strong such as
Germany, Scandinavia, and Great Britain have experienced an increase in skepticism and
secularism, as well as a decrease in Protestant-evangelical Christian faith, church life, and
mission.'^
Major Theological Traits
The basic principle upon which the Reformers build the Protestant theology was
the importance of returning to and relying upon the authority, authenticity, and simplicity
of the Bible in learning and understanding the teachings and doctrines of Christianity.
Thus during the Reformation several Latin Slogans emerged and illustrated the
Reformers' major theological orientations and paradigms as opposed to those held by the
Catholic Church. According to Gregg Strawbridge, there five major Latin Slogans called
the Solas: Solus Cristus (Christ alone), Solas Scriptura (the Bible alone). Sola Fide (faith
alone). Sola Gratia (grace alone), and the fifth one which underlines the first four Soli
Deo Gloria (to God alone the glory).^''
115
Nowadays, protestant theology follows the basic tenants of the Reformation, but
is also more complex and diverse. Thus, one can see theology, or theologies, written and
which relate to all major aspects of Christian faith and life and Church life and ministry.
These include: Biblical Theology, Systematic Theology, Mission and Evangelism
Theology, Pastoral Theology, Preaching and Worship Theology, Counseling Theology,
Discipleship and Growth Theology and so on.
Major Ecclesiological Traits
hi general Protestant Churches base their ecclesiological structures on principles
and teachings recorded in the New Testament by Apostle Paul and other writers.
Therefore, they are not as highly hierarchical or institutional as the Cathohc and
Orthodox Churches are. Protestant churches believe that according to the Book of Acts,
the early Christians churches (especially Jerusalem and Antioch) were faithful and united
communities wherein each member played a major role and contributed to the benefit of
the whole body and the whole body to the benefit of each.
The major ministries and leadership roles in the Protestant churches are those
mentioned by Apostle Paul in some of his letters (see ICorinthians 12; Romans 12;
Ephesians 4), and include: pastors, teachers, deacons, evangehsts, presbyters, prophets,
and others. The ministry of the pastor involves most of all, a call from God that the
person desiring to fulfiU it must hear and respond to it. But it should also be validated by
the local church, which encourages him or her to pursue seminary training. God has,
however entrusted every church member with spiritual gifts and each one should use his
or her gifts for the common good of the whole congregation. Within the Protestant
Churches one can see several lay boards and councils which have different
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administrative, ministerial, and leadership roles and which are made of regular members
who again have been entrusted with specific spiritual gifts necessary in serving and
fulfilling these specific ministries.
Protestant Churches associate themselves in regional, national, and international
associations, but the local church has the main and last word in matters of all-important
doctrinal, administrative, ministerial, and any other matters. For example in Romania the
Evangelical churches are structured in local churches, regional associations, with a
central union with an office located in Bucharest; a continental union with an office
somewhere in Westem Europe; and an intemational union, with an office somewhere in
United States. Protestant Churches also associate themselves alongside denominational
lines. Thus, for example all main Evangelical denominations from Romania namely
Baptist, Pentecostal, Brethren, and others formed together the Romanian Evangelical
Association. The role of this association is mainly evangelistic and unites these churches
with the purpose of collaborating together in joint evangelistic endeavors. Besides this
major role this association also brings the member churches together to discuss and
decide on govemmental laws and decrees related to them.
hi Romania the main Protestant Churches are: the Reformed Church, Lutheran-
Evangelical Church, Unitarian Church, Baptist Church, Pentecostal Church, Brethren
Church, and the Romanian Evangelical Church. These main Protestant Denominations
have existed in Romania since before communism took the power and were recognized
as legal Christian Churches even by the communists. After the fall of communism,
Methodist and Presbyterian churches were started in Romania, but the number of their
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membership is low. According to the Ethnic and Confessional Population Census taken
in 2002, the number of membership for the main Romanian Protestant Churches includes:
-The Reformed Church, 701,077
-The Pentecostal Church, 324,462
-The Baptist Church, 126, 639
-The Unitarian Church, 66,944
-The Brethren Church, 44, 476
-The Lutheran-Evangelical Church, 27,112
-The Romanian Evangehcal Church, 18,178 (http://www.insse.ro).
One should also mention at this point that the Romanian Protestant Churches
could be divided under two major categories. The first of these include traditional or
historic churches (Lutheran, Reformed, Unharian) emerging out of the 16* century
Protestant Reformation largely situated in Transylvania (see Appendix A: Map 2) among
the German and Hungarian populations. The second includes the so-called Neo-
Protestant (Evangelical) churches namely. Baptist, Pentecostal, and Brethren entering
Transylvania and from there spreading east and south, in the 19* and 20* centuries.^^
Major Practices and Ministries
First, Protestant Churches see the proclamation of the Gospel as one of their main
ministries. Following into the tradition of Luther, Calvin, Zwingli, Wesley, and later
great preachers like Moody, Edwards, Whitefield, Spurgeon, and others, Protestant
Christians believe that every human person should hear the good news of salvation and
make personal decision weather to accept the free gift of salvation through faith in Jesus
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Christ. That is why one can see within the Protestant Churches the occurrence of regular
evangelistic and revival meetings and services.
Protestant churches also regularly challenge their members to get involved in
personal evangelism and witness the gospel and to use their own salvation testimonies
with the circle of close family members, friends, coworkers, neighbors, and so on, to win
them to a faith in Christ and membership in church. So this ministry of evangelism by
proclamation and witness is of major importance when we speak of the major practices
and ministries of the Protestant Churches, hi Romania, Protestant Churches regard
almost every worship service as an opportunity for evangelism and preachers tend to
challenge visitors to accept Christ as their Lord and Savior at the end of every church
service.
This orientation toward preaching the good news of salvation and witnessing
one's faith with others elicited severe persecution on behalf of the Protestant believers
throughout history, hi Romania, Protestant believers have been persecuted for this
ministry by the Orthodox and Catholic churches, as well as secular regimes like that of
communism. Many significant Protestant pastors and preachers, as well as ordinary
church members, were imprisoned and persecuted during communism for this very
reason of preaching a message that the communists regarded as contrary to their own
ideology. One can mention at this point, the Romanian Lutheran pastor Richard
Wurmbrand who spent 14 years in the communist prisons for preaching the pure message
of the Bible. While in prison Wurmbrand continued to preach the same message in spite
of severe persecutions.
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Second, Protestant Churches, especially the neo-Protestant ones place a major
emphasis on the spiritual growth of their members. Thus many ministries and practices
of these churches are designed to help their members develop and mature as a genuine
disciple. Members are encouraged and challenged to engage in personal spiritual
disciplines such as prayer, devotional times, and fasting, as well as more communal
practices such as prayer and Bible study groups, h should also be noted that many
Protestant Churches recognize only three major Church sacraments: adult baptism, the
Lord's Supper, and marriage. While the sacraments do play a major role in the life of the
church and individual believer, spiritual growth and sanctification is to be attained more
by fulfilling the personal spiritual disciplines as well as participating in the life of the
church.
One aspect when it comes to the life of the church is the communal study of the
Bible. Protestant Churches use the Bible as a main tool for growth and the principle here
is that first of all church members should read, study, know, and practice the Bible in
their daily life. Within the church one can see at this point opportunities for different
Bible studies or studies related to discipleship and growth, hi Romania, Protestant
Churches, for the most part, still practice the Sunday moming Bible study, before the
main worship service, hi addition, one can also see other models of studying the Bible
like the cell-group or small-group model which is more flexible and can meet during
other times than Sunday moming. The point is that studying the Bible and applying
practically in life for growth and disciphng has been and is a major practice for the
Protestant Churches in Romania. As Earl Pope explains.
The neo-Protestant communities focus on the Bible as the verbally inspired,
infahible word of God. Their favorite version is still the one by the evangelicaUy
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oriented Orthodox scholar, Dumitru Cornilescu. The neo-Protestants boldly
promise knowledge of God and the ultimate mystery that is available to every
individual and that endues one with divine power (Pope 1992:175).
Third, Protestant Churches seek to create a sense of community and belonging for
theh members. For them, the church exists primarily to bring glory to God, but also as
the spiritual body of Christ, or a community of faith and love where every member
should experience help, support, friendship, a genuine sense of belonging to the family of
God, and a true sense of security in a world of loneliness and insecurity. As Pope (1992)
describes these Romanian churches, "the typical neo-Protestant church is a highly
cohesive spiritual and social unit that provides an impressively supportive community for
hs participants." Thus "the new member is immediately made to feel needed, called
brother or sister, and incorporated into the life of the church as active worshiper and
servant" (Pope 1992: 176).
One can conclude here that because ofministries at the level offelt needs and
teaching the Word ofGod, the level ofsplit-level Christianity observed is the lowest
among Protestant Churches, as compared to Orthodox and Catholic churches. Thus,
Romanian Protestant believers know very well that is against the Bible to believe in
beliefs and practices related to magic, witchcraft, superstitions, divination, and so on, and
then they do not need to look for help or find answers in places outside their faith and
church community.
Fourth, Romanian Protestant Churches focus on Spirit-led worship. Unlike the
Orthodox and Catholic worship services that are highly liturgical, center around the
Mass, and follow a well defined calendar, the worship services in Protestant Churches are
more flexible and diverse, with the sermon being preached not chanted, and always
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accompanied by music and singing. The Protestant Churches in Romania do take into
consideration the concept of sacred worship expressed through classical spiritual music,
but they have always been more open to use more modern and contemporary music and
worship styles. Usually the Sunday morning worship is more traditional with choirs and
hymnals while the Sunday evening services are more contemporary with youth groups
singing accompanied by instrumental bands, although lately one can see a more
contemporary style taking the lead in both worship services. As Pope noted, "neo-
Protestant services tend to be informal, crowded, and lively, with enthusiastic singing and
preaching and excellent choirs and instrumental groups" (1992: 176). A major difference
at this point concerns aesthetics, where one can really see the contrast between an
Orthodox church adorned with icons, pictures, and frescoes, and a Protestant church
where images are generally not allowed.
Fifth, the Romanian Protestant Churches also believe that one of their main
ministries is to plant new churches. Thus, many of them in particular the neo-Protestant
churches (Baptist, Pentecostal, and Brethren) plan and carry out mission projects and
endeavors with the main goal of starting new churches. On this point, Romanian
Protestant Churches collaborate with Protestant Churches from other places, such as
Westem Europe and United States who get involved in joint partnerships and mission
projects. It is estimated that in Romania there are over 250 foreign Protestant mission
agencies working together with the local Protestant Churches.
hi addition, Protestant churches emphasize ministries of social service and
humanitarian care which are strongly related to the ministries ofmission and evangelism.
Thus, with mission teams going in a village to witness the gospel for example, one may
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see medical teams accompanying them with the goal of offering medical assistance, but
the main goal is the gospel first. Different churches have also opened their own medical
clinics to help those in need but again these function as part of evangelistic programs.
The Catholic Church on the other hand will still offer care and humanitarian service even
though those who need it will not become Catholics. Protestants will also minister in
prisons, nursing homes, and orphanages, but the purpose here is evangehstic, and they are
accepted in these public institutions just as representatives of the Orthodox Church are.
Sixth, the Protestant Churches in Romania are involved in ministries of training
and Christian education. Every major Protestant denomination has at least one
theological seminary, as well as private colleges, high schools, schools, and day care
centers. The Romanian Baptist Denomination has, for example, one theological seminary
in Bucharest, several smaller bible colleges, a liberal arts university in Oradea,
Transylvania, and several high schools, schools, and day-care centers.
Protestant churches are also involved in producing, translating, and printing many
Christian books, tracts, biblical and theological studies, devotionals, calendars, as well as
the printing and distribution of Bibles.
Protestantism's Role and Impact on the Romanian Culture
Romanian Protestant Churches, like the Catholic ones, are not strongly connected
with the historical past of the Romanian nation. As we have seen, the first Protestant
Churches in Romania originated as the result of the Reformation, which also reached
Transylvania, yet most of them were planted during the 18* and 19* centuries. Thus,
Romanian Protestant Churches have a relatively short history.
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Regarding their role in providing national identity, the Romanian Protestant
Churches do not have the same status and influence as the Orthodox Church. One can
rightly say that Protestantism in Romania is connected more with Western Europe and
America. Therefore, they are not viewed as ethnic churches, yet they have been playing
an essential role in maintaining ethnic identity for the other main minority populations
such as the Germans and Hungarians. For example, the first Baptist church planted in
Bucharest was a German speaking church, and many Baptist churches in Transylvania
are Hungarian and German. There is however an important aspect that we should
mention at this point which is strongly related to the church-nation relationship. While
the Orthodox Churches are considered historically national churches, the Protestant
churches have connected the Romanian nation with a largerfamily ofnations
inclusive offoreign cultures. A culture or nation that is closed and isolated from the
larger family of nations will not develop to its full potential, and governments of such
nations would be oppressive toward their people.
hi their relative short history in Romania, Protestant churches have played an
essential role in connecting Romanians with people of other foreign cultures and
providing a sense of belonging within the larger family of nations and cultures.
Protestant believers from many countries around the world have visited and lived in
Romania and are well received by Romanians. Through them and the local Romanian
Protestant Churches they attended, the locals felt as though they are a part of the larger
family of nations. For example, I remember myself that during communism although
Romania was in general a closed country, I could still meet foreign persons through my
church. They were American pastors, missionaries, and regular church members visiting
124
my Baptist church in Bucharest. I believe this has a major impact that Protestantism has
left on the Romanian people and culture.
Regarding the state-church relationship and interaction, Romanian Protestant
churches have taken a middle-of-the- road between those practiced by the Orthodox and
the Catholic churches. While the Orthodox church has practiced the symphony model
and the Catholic Church has kept the state under constant critique, the Protestant church
in Romania has first acted according to several Bible passages (Romans 13:1-7, Titus 3:1,
IPeter 2: 13). These passages admonish the Christian believers to be submissive to local
authorities and pray for them, as long as these authorities do not interfere in the life and
ministry of the Church, or hinder believers to obey God and fulfih His will in their lives.
Most of the times, Romanian governments have been persecuting the Protestant
churches and forbidding them to follow the teachings of the Bible. Therefore, Romanian
Protestant churches have been in tension with the government and has kept it under
Biblical critique. As a result, many Protestant leaders and regular church members were
imprisoned and persecuted, many churches closed, and church activities and ministries
were restricted. For example Pope (1992) mentions, that even before the period of
communist persecution, a highly nationalistic Orthodox government closed all Baptist
churches from 15 December 1938 to 14 April 1939 when Archbishop Colan of the
Romaiuan Orthodox Church was minister of cults. Then, in 1942 the Baptist churches
were again closed under Antonescu but were permitted to reopen in 1944. Alexa
Popovici who analyzed the origin and expansion of the Romanian Baptist churches
identified eight major waves of severe persecution between 1920-1944 (Istoria Baptistilor
Din Romania. 1989).
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During communism, Protestant churches were severely persecuted and many
leaders and church members imprisoned. During the first ten years of communist rule the
persecution was severe and intense as the communists hoped to put an end to religion in
Romania. As, Talos (2007) explains.
After 1948 the Romanian Communist Party designed a program to eradicate
religion from Romanian society and to promote atheism among local people.
Thus, in 1958 the Communist government restrained church activities to Saturday
night and Sunday morning worship only. Any other activity was forbidden,
including Bible studies classes or prayer meetings in the houses of church
members. Between 1958-1963, the Communist government closed almost half of
the Evangelical churches...The Communist authorities interdicted the spread of
Bibles and rehgious literature; prohibited evangelistic meetings and planting new
churches; restricted baptism of new converts; building new buildings, or enlarging
the old sanctuaries; prohibited lay pastors to minister full-time; and exercised a
severe control of people elected in the boards of local congregations and
denominational structures. The Communist secret service tried to discourage new
converts from attending church by firing them from their jobs, and denigrated,
watched closely, and even murdered the Christian pastors and leaders who sternly
opposed and critiqued the Communist ideology and its leaders (Talos 2007:92).
Next, during the 1970s and 80s, the Communist authorities realized that
eradicating the Christian church was impossible and that the period of Stalinization was
coming to an end. Therefore, they eased a little bit on severe persecution, but
implemented other methods of controlling and restricting the Romanian Protestant
Churches. One such method was to find Church leaders who would collaborate with
them. Another method was to use liberal theology in contradicting the pure Biblical
doctrines and teachings to which the Protestants adhered. Then, they restricted church
ministries and activities, as well as continued to imprison and persecute leaders that
refused to cooperate or implement their restrictions. Any church building that stood in
front of a communist construction project was immediately demolished. As Pope
explains.
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During the 1980s, the Ceausescu regime began bulldozing various historic
buildings, as well as churches, in downtown Bucharest in order to make room for
a gargantuan palace for the ruling family. Orthodox as well as Protestant
churches were affected by Ceausescu 's megalomania. Some Orthodox church
buildings were moved to new sites. Beginning in late 1983, several Baptist and
Pentecostal churches were closed or demolished on regime orders, including
buildings in Tirgu Mures, Aiud, Bistrita-Nasaud, Oradea, and Bucharest. The
Baptist church in Oradea had served 2,000 parishioners" (Pope 1992: 194)
hi such a context, many Protestant church leaders strongly denounced the
persecutions and policies of the authoritarian communist government and encouraged
their churches to continue to pray and stand strong in faith obeying God rather then the
mles."^
As Vasile Talos explains, during the 1980's the Communist dictator, Ceausescu,
and his wife Elena, imposed the cult of personality following the model of the North
Korean communist dictator, Kim Ir Sung. In such a context, the Romanian dictator
viewed the church as the most serious enemy opposing his dream (2007: 92). Although
Protestant believers suffered socialmarginalization during this period, this experience
increased their genuine sense ofbelonging and security in the church.
In addition, a very interesting phenomenon took place during the period of
communism, which helps us understand one of the most significant impacts that
Protestant churches had on the Romanian person and culture during those days. As Pope
explains "because of their basic ideological incompatibility," the Romanian Protestant
churches "remained the only social structures not fully integrated into the Romanian
political system" (1992: 194). Pope noticed this significant factor but he missed seeing
the deep results that followed. Thus, in a closed totalitarian system, the Protestant
churches were the only places ofgenuine freedom, democracy, and respectfor human
rights. They served as small islands of true freedom in a sea ofpersecution andforced
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indoctrination. They were not only enclaves offreedom, but also bridges to the free
world, which connected Romanians with the other free nations ofthe world. The
Baptists and Pentecostal churches, in particular, connected the Romanians with America,
which was at that time the ideal picture of a free nation, where many dreamed to live one
day.
This factor led toward a rapid increase in Protestant church membership, but also
led to the emigration of millions of Romanians to Western Europe and America in
particular. For only Protestant believers and high communist party members were given
passports allowing them to travel outside the country. The Protestants believers,
however, left for good and to begin a new life in a free world.
With respect to the relationship between church-culture at large, Romanian
Protestant Churches have, in general, taken the view of major isolation. Protestants in
Romania have always considered the culture and the world in which they lived as sinful,
and therefore sought to isolate from and critique it. This aspect has led to both positive
and negative results. Unlike the Orthodox Church which embraces the totality of culture
and therefore results in a high level of split-level Christianity, the Protestant church, by
avoiding the culture and regarding it as evil, has a much lower level of split-level
Christianity. Protestant believers know that many folk beliefs and practices such us
witchcraft, magic, sorcery, divination, evil spirits, paranormal, astrology, superstitions,
and others are forbidden in the Bible and therefore avoid them. Some of the first
Christian teachings that members in a Protestant church hear is how the world around is
sinful and how Christians should avoid it. And since we are genuine Christian disciples
we should not be anymore interested in such beliefs and practices.
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A first negative result of this isolationist tendency is difficulty and restraint in
mission and evangelism. The truth is that while many major aspects of culture are sinful
and stand in need of transformation, many are not. Some forms of music, aesthetics, arts,
styles of communication, leadership, and reasoning, and different other cultural aspects
and customs are not sinful and can be used in transmitting the message of the gospel as
well as in the process of disciphng new church members. To give a paradoxical example
at this point, the music style in many Baptist, Brethren and Pentecostal Churches is
North American in origin and goes back to the American and English missionaries
thatplanted these churches in Romania. The members of these churches sing these
hymns with dedication and consider them sacred while they consider Romanian folk
music sinful. The point here is that local music in general is a neutral aspect of culture
and can be successfully Christianized and theologized, as Charles Wesley did in England
when he adapted Christian verses to local folk music. We will see in chapter 7 of this
study, how critical contextualization and other principles of church growth, mission and
evangehsm can help Romanian Protestant churches become more culturally sensitive and
contextualized.
Regarding the defense and transmission of the right teachings and doctrines of the
Bible, Romanian Protestant churches have been known as biblically and theologically
orthodox; dedicated to knowing the Scriptures and applying them in their daily life.
While the Orthodox Church is theologically orthodox, the fact that it does not allow its
members to have and study the Bible unless one is an ordained priest, made many of the
Orthodox believers turn toward the Protestant churches to obtain a Bible. Protestant
churches are thus involved in major endeavors of Bible printing and free distribution has
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led to another major impact that these churches have in Romania. Protestant Churches
are known as places where anyone can get a new free Bible. Imyselfgave many Bibles
to Orthodox believers who asked me for one. So then Protestant Churches in Romania
are known not only as places where one can get a Bible, but also as places where
Christian believers study the Bible and are encouraged to apply it in their lives.
If we are to connect the importance of studying the Bible with the issue of split-
level Christianity, we need to understand that split-level believers turn to folk practices
and beliefs to find help based on felt needs, such as finding meaning and success in life,
explaining misfortune, dealing with the unknown and so on. Many of the answers to
such issues as well as the correct guiding on how to deal with these issues are found in
the Bible and in the teachings and doctrines of the Bible.
Another area where Protestant churches are impacting the local Romanian person
and culture is humanitarian help and social concern for the poor, marginalized, and the
destitute. These churches, mostly with help from international mission and relief
organizations, and from their sister churches in other countries are involved in ministries
of help and care for the lowest classes of the society. Romanian Protestant churches
although small in number when compared to the Orthodox churches, have a visible
presence in orphanages, nursing homes, hospitals, prisons and other such places where
they help and minister in the name of Christ. Several Protestant churches have their own
medical clinics or orphanages while many others minister in similar settings run by the
government. Protestant churches also make sure that their own church members are
cared for and given helped when they deal with different needs and issues.
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Protestant churches in Romania, as in the case of the Orthodox churches, also
have a high anthropological view. Thus, as the values and morals related to the worth of
each human being regardless or race, gender, nationality, and so on, are visibly
depreciated during the last decades, Protestant church members in Romania increasingly
believe that each human being is created in God's image and has equal worth and value
in God's eyes and therefore should have equal worth and value in their human fellows'
eyes. Protestants in Romania are defenders of basic human rights and liberties, which
they seen as established and given by God to every human being to enjoy. To give a
short example at this point the Protestant churches in Eastem Europe played a key role in
the collapse of communism because of their belief and theology related to defending
human basic rights and liberties.
Lastly, in regards to the impact of worship on the local person and culture it can
be said that, in general, Protestant churches in Romania are worshipping churches. They
place an emphasis on the importance of worship in helping the participant experience the
awe that comes from feeling the presence of God during the worship. Music plays a
major role and one can see today in Romania many Protestant churches trying to blend
the traditional style with a more contemporary one in order to satisfy the needs and styles
of the younger generations.
The preaching of the Word of God is also the next major part of the service and
the pastors and those involved in preaching are, in general, very good communicators.
One can see here, however, a major difference between the Protestant and Orthodox
churches. While frescoes, images, icons, smell, and sound are all part of the Orthodox
experience of worship, Protestant Churches are void of any image, or other visible
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Christian symbols such as the cross, or the crucifix; a fact which diminishes the intensity
of worship.
These are the major historical, theological, ecclesiological, and missiological
trahs of the Romanian Protestant churches, as well as their impact on the local person and
culture. I will end this chapter with a general summary.
Summary
In this chapter I described Romanian Orthodoxy, Catholicism, and Protestantism,
and analyzed briefly their historical development, major theological traits,
ecclesiological structures, and major practices and ministries, because such factors
influence the way each model plays a role in the Romanian culture. Second, I presented
the way each model has generally influenced the Romanian culture and person. Thus we
have seen that while each model has several strengths related to helping the Romanians
mature in faith and not practice syncretism, they also have serious shortcomings and
inabilities. For example. Orthodoxy the largest Christian Church in Romania is
theologically "orthodox," but fails in providing the Bible to its members and funneling
this high orthodox theology to the grass-roots level. This Church also connects the local
person and culture with the historical past and provides a strong national identity, but
lacks being able to minister at the middle level of felt needs taking in consideration the
large amount of assets and possibilities it has.
Next, although the Catholic and Protestant churches do provide the Bible to their
members and challenge them to study and apply it practically in their lives, and although
they do originate ministries at the felt needs level, they are only a minority in Romania
132
and viewed in general as foreign churches. As we have seen, the Catholic Church does
have a detrimental image when it comes to the historical past and to some of its main
theological doctrines, while the Protestant Church has usually taken an isolationist view
of culture; also to its disadvantage. These and other such observations were the main
purpose for understanding how Orthodoxy, Catholicism, and Protestantism have
impacted the local culture and person. Knowing such essential aspects is a needed step in
doing contextualization and finding possible solutions for the issue of split-level
Christianity.
hi Chapter 3 we described Folk Religions in Romania, and here in Chapter 4 we
analyzed Christianity in Romania. Next we need to understand how the religious context
that we have today developed throughout history. This will be addressed in Chapter 5.
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Notes
' The main purpose in this chapter is descriptive not argumentative. I will not enter in debates concerning
theology, ecclesiology, and missiology of each main Church although one may be tempted to do so. I will
only provide critique when it comes at how each Church has an impact on the local culture and person and
as related to the issue of split-level Christianity.
^ Most of these thirteen autocephalous Orthodox churches are situated in what was once the Eastern part of
the Roman Empire. The capital was Constantinople (modern day Istanbul in Turkey) and this eastern part
was also known as the Byzantine world. Greek thought and worldview as well as the history and culture of
this Eastern part of the Roman Empire have heavily influenced the culture in this part of the world.
These thirteen churches hold a common view in regard to history, tradition, sacraments, discipline,
doctrine, faith, government, and worship, but do not belong together to a centralized organization and do
not pay allegiance to one particular universal leader, as Catholic churches do to the pope. Rather each
Orthodox Church has its own leader named also pau-iarch or metropolitan (Clendenin 2003:31). These
autocephalous Orthodox churches include the following locations and numbers of members: The Church of
Constantinople 6,000,000; The Church of Alexandria 350,000; The Church of Antioch 750,000; The
Church of Jerusalem 60,000; The Church of Russia 50-75,000,000; The Church of Romania 17,000,000;
The Church of Greece 9,000,000; The Church of Serbia 8,000,000; The Church of Bulgaria 8,000,000; The
Church of Georgia 5,000,000; The Church of Cyprus 450,000; The Church of Poland 750,000; and the
Church of Albania 210,000. Besides these autocephalous Orthodox Churches there are small autonomous
Orthodox Churches in Finland, Japan, the Czech and Slovak republics, Sinai, and China. Next, there is the
Orthodox Church of America which numbers around 6 million members (Clendenin 2003:31). The above
Orthodox Churches are also known as the Chalcedonian Orthodox. There is also another smaller group of
churches called the Oriental Orthodox, which thrived in the areas to the east of the Byzantine Empire
among which: Armenia, Syria, Egypt, South India, Ethiopia, and Eritrea. These are also called non-
Chalcedonian because they separated after the Council of Chalcedon (45 1 ) refusing to accept its doctrinal
decisions (Binns 2002:30).
' First, the epoch of the Catacombs lasted until 324 AD when Emperor Constantine declared Christianity
"ReHgio Licita" or a legal religion (Ashanin 1990). During this period the Christian Church faced horrible
persecutions externally until Emperor Galerius issued the Edict of Toleration in 3 1 1 AD, and serious
theological challenges internally through the controversies originated by Celsus (refuted by Origen),
Marcion's Gnosticism (refuted by Irenaeus) and Arius (refuted by Athanasius). In general all these
challenges were related to the nature of Jesus Christ the Son of God and the Savior of the World. The
matter was finally settled at the Council of Nicea in 325 AD where Athanasius was instrumental in
convincing that Jesus Christ was true God of true God, begotten not made, and of one substance
(homoousios) with the Father instead of similar in substance (homoiousios) as Arianism claimed
(Clendenin 2003).
The Orthodox Church attributes enormous importance to the seven ecumenical councils and often refers to
itself as the Church ofthe Seven Councils. This is true because it was at these Councils that the orthodox
or the rights doctrines ofChristianity were settled, recognized, and defended. For the Orthodoxy then, the
period of the Councils is the normative period in which the dogmatic and canonical norms, doctrines, and
practices were officially recognized and established. Orthodoxy considers therefore the Seven Ecumenical
Councils to be secondary in theological importance only to the Bible. These are the Seven Councils and
the issue that each addressed:
1. The First Council of Nicea (325 AD), which condemned the issue of Arianism.
2. The First Council of Constantinople (381 AD), which finally settied the Arian controversy and ratified
the Nicene faith. It also affirmed the primacy of Constantinople after that of Rome.
3. The Council of Ephesus (431 AD), which banned the use of any creed other than that of Nicea, and
condemned Nestorianism.
4. The Council of Chalcedon (451 AD), which condemned Eutychianism and Nestorianism and their adepts
known as Monophysites, and settled the concept about the nature of Christ. This council established that
Christ is one person that has two distinct and complete natures: human and divine, against Eutyches who
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fused the two natures into one, or Nestorius who divided them between two persons. After this council the
Oriental Orthodox churches separated from the Orthodox Church and continued to held Monophysite
views.
5. The Second Council of Constantinople (553 AD) in which emperor Justinian was anxious to win back
the Monophysites.
6. The Third Council of Constantinople (680 AD), which condemned a subsequent form ofMonophysitism
known as Monothelitism - one will of Christ. This council established that Christ has two distinct wills one
divine and one human and that the human will is freely and consciously submitted to the divine one.
7. The Second Council of Nicea (787 AD), which defined the orthodox doctrine concerning the icons,
which depicted Christ or the saints.
As a result, all Eastern Orthodox major doctrinal definitions are based on the two themes of Trinity and
Incarnation. The decision for icons was seen as an ultimate consequence of the doctrine of incarnation.
Also, the tradition formed during that time has been for Orthodoxy the criterion of truth. That is why not so
much the Bible but the faith ofthe seven ecumenical councils and consensus of the early fathers represent
the major sources of the Eastern Orthodox tradition (Meyendorff 1981: 32-34).
Among these key theologians and early fathers during this critical period of the Seven Councils, one should
mention: Athanasius (296-373), Basil the Great (329-79) and his brother Gregory of Nyssa (330-95),
Gregory of Nazianzus (329-89), John Chrysostom (345-407) known as John "the golden-mouthed,"
Maximus the Confessor (580-662), John Climacus (579-649), and John of Damascus (675-754) (Clendenin
2003:34-35).
Third, in regard to the missionary period, the most important achievement was the conversion of the Slavs,
in particular that of the Russians at the end of the 10* century, and the rise of national cultures bearing the
imprint of the Orthodox Church. In regard to the mission among the Slavs, two names should be first
recognized namely those of Cyril and Methodius two Greek brothers from Thessalonica whom Photius the
patriarch of Constantinople appointed for this mission around 850 AD. Cyril, also called Constandne, was
the ablest pupil of Phodus and spoke many languages including Hebrew, Arabic, and the Samaritan dialect.
Both Cyril and Methodius spoke the Slavonic language. After they translated the Bible in Slavonic, they
went to Moravia. Here they preached and held services in the language of the people.
As Timothy Ware remarks "from the start the Slav Christians enjoyed a privilege such as none ofthe
people ofWestern Europe; they heard the Gospel and the services of the church in their own language"
(Ware 1963:74). The brothers' ministry in Moravia failed however, and after Methodius died in 885, the
Germans expelled their followers from the country. Many of them went to Bulgaria and here they replaced
Greek with Slavonic. The Bulgarian Church grew rapidly and around 926, an independent Bulgarian
Patriarchate was created. It was recognized by Constantinople a year later, and thus the Bulgarian Church
was the first national church of the Slavs.
Serbia was another place for the Byzantine mission. Here too, the Slavonic service books were introduced
and the church began to grow. Under Saint Sava (1 176-1235), the Serbian Church gained a partial
independence. In 1346 a Serbian Patriarchate originated and Constantinople recognized it in 1375 (Ware
1963:75). Besides the followers of Constantine and Methodius who went to Bulgaria and Serbia some
went and planted churches in Russia. A key development in the Russian case was the conversion of
Princess Olga and then later when her grandson Vladimir married the sister of the Byzantine emperor.
Orthodoxy became the state religion. In time the Orthodox churches grew and sent missionaries in other
regions of Russia. As Stephen Neill explains, in the Russian case, state expansion and missionary work
went hand in hand. Even though this was true, one should still mention several Russian Orthodox
missionaries who worked and served with genuine dedication:
- Stephan Carp, Bishop of Perm, who continued the excellent tradition of the missions of the Eastern
Church - the use of local language, the maintenance of local customs and manners of his Syrian flock, and
the avoidance of doubtful methods of winning converts;
- Filofey Leschinsky who did mission in West Siberia;
- Nicodim Lenkeevich a monk who led the work among the Kalmucks;
- Luke Konashevich, metropolitan of Kazan who originated a notable success on the Middle Volga;
- Cyril Vasilyevich Suchanov who devoted his whole life to word and deed evangelism among the Tungus
people of Daria;
- loasaf Chotunshevsky who followed the work of archimandrite Martirian to the region of Kamchatka;
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-loasaf Balotov who was the head of the mission to the Aleutian Islands near America (Neill 1964:182-
187).
The fourth major period in the history of Orthodoxy is the period of Islam captivity from the Mongol
conquest of Russia in the 13* century and the subsequent fall of Byzantium to the Turks in 1453 until the
liberation of Greece and other Orthodox Balkan countries such as Serbia and Bulgaria during the 19*
century. Thus, after the fall of Constantinople, at first the Turks granted a measure of freedom to the
Christian Church. Mohammed II invited the bishops to elect a new patriarch because the last one had fled
to Rome. In Constantinople, half of the churches were turned into mosques, yet Christians were free to use
the other half for worship. In time, the Turkish policy became increasingly restrictive and as a result.
Eastern Christians suffered severe persecutions (Gonzales 1985:339). For example, only 21 of the
patriarchs who have held their office in accord with canonical regulations died in office; 106 of them were
deposed and 6 were murdered (Aland 1986:463).
During the Muslim occupation, the Orthodox Church was for the Slavonic people the last bastion of the
recollection of their own identity and independence. In this context, the Church had the function of
constituting and legitimizing the nation. Thus, in the consciousness of the Orthodox believers the saving of
the national identity is strongly related to upholding the Orthodox faith. Any religion other than Orthodoxy
was considered alien to the soul of the people living in these nations occupied now by Muslims.
The fifth and last period is the Modern Epoch, which includes the 19* and 20* centuries. Orthodoxy
during this period experienced first a period of liberation and rebirth as the Muslim occupation fell and then
another period of captivity and oppression under communism in particular in Eastern Europe and Russia.
During the period under communism, many Orthodox believers migrated in Western Europe and America
giving birth thus to large Orthodox communities in these new places. Also during this period Orthodoxy
originated some of the most creative theological and spiritual literature and began participation in the
World Council of Churches.
* As Mary Cunningham explains,
A branch of theology which seems to have been in use from the fourth century
onwards, and which draws on Greek philosophical traditions which stress the
unknowable transcendence of God, is known as apophatic. This is sometimes
translated as 'negative theology' since it denies that any concept formulated by
human beings can adequately express the mystery of divine being. It is clear that
the apophatic approach remained deeply embedded in the eastern Orthodox
tradition throughout the Byzantine period. Whereas scholasticism, the idea that
the human intellect may formulate systematic definitions of theology, gained
adherents in the West in the course of the 11* and 12* centuries, Byzantine
Orthodox theologians always regarded the apophatic approach as the best and
deepest expression of our human apprehension of God (2002:123).
Doing theology in the apophatic way does not imply a total leap into the irrational but recognition of
human cognitive and linguistic limitation in understanding and describing divinity, and a celebration of the
mystery which is so inherent in the story of Christianity. One might ask at this point, how were then the
theological formulations, conciliar statements, and ecumenical creeds of Orthodoxy possible? Clendenin
explains that these are in general framed in negative language, telling us what God is not rather than
explaining rationally the depths of His nature. For Orthodoxy therefore, the great mysteries ofthe faith are
matters pertaining to adoration rather than analysis. The creeds describe rather than dissect the great
doctrines of Christianity, and have always been a matter of faith and practical experience rather than
abstract speculation. This is why in Orthodoxy for hundreds of years the only systematic theological work
produced was that of John of Damascus (675-754) entitled Exposition of the Orthodox Faith.
As Clendenin concludes, in the history of theology. Orthodoxy is heir to the apophatic tradition, centered
more on adoration, contemplation and vision, rather than intellectual analysis. Thus, theology leads more
to a spiritual experience in which believers encounter divinity as brilliant light and infinite chasm and in
which "dizziness, bewilderment, blindness, and shattered assumptions are necessary beginning point."
Thus, the apophatic way of doing theology acknowledges "the breakdown of human thought before the
radical transcendence of God" (Clendenin 2003:57).
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' For example during the period of Ottoman captivity Orthodox scholarship was in decline while Western
scholarship was on the ascendant. This resulted in Western influences on Eastern theologians one case at
this point being Cyril Lucaris (1572-1638) known as the "Calvinist Patriarch." In 1596 as the patriarch of
Constantinople he went to Poland to strengthen the Orthodox against the new Greek Catholic Church and
there he was helped and supported by Lutheran and Calvinist scholars. At the same time he was influenced
by their approaches to faith and theological development and in 1962 he wrote his great work Confession
of Faith, which upholds several Calvinist doctrines including predestination and justification by faith
(Binns 2002:82).
^ Clendenin (1995) believes that for Orthodoxy therefore the Trinity remains the Deus absconditus, the
Holy of Holies of the Divine existence where no "strange fire" may be introduced. In fact Vladimir
Lossky, a distinguished Russian born Orthodox scholar and theologian argued that the issue around the
relationship and unity between the persons of Trinity had been the major cause for the separation between
West and East culminating with division in 1054. Orthodoxy maintained the position of the Nicene Creed
which believed that the Holy Spirit proceeds from the Father alone, while Catholicism argued that the Holy
Spirit proceeds from the Father and from the Son (filioque).
This differentiation in the relationship and unity of the Trinity originated by the two doctrines of the
hypostatic procession of the Holy Spirit led to two separate solutions for the question of personal diversity
in the Trinity and thus to two "triadologies." Thus while the Latin formula made the three persons of the
Trinity more distinct although of the same essence the Greek formula maintained the "monarchy ofthe
Father" over the other two persons leading therefore in their view toward a "more perfect equilibrium
between the nature and the persons, without coming down to heavily on either side." Here is how Vladimir
Lossky explains further the Greek formula based on the monarchy of the Father:
There is neither an impersonal substance nor nonconsubstantial persons. The one
nature and the three hypostases are presented simultaneously to our understanding,
with neither prior to the other. The origin of the hypostases is not impersonal,
since it is referred of the Father; but it is unthinkable apart from their common
possession of the same essence, "the divinity in division undivided". Otherwise
we should have three divine individuals, three Gods bound together by an abstract
idea of Godhead. (Lossky 1995:131)
As Lossky continues the Latin approach or the positive approach employed by the filioquist triadology
originates a visible rationalization of the major doctrine of Trinity while suppressing the fundamental
antinomy between the essence of the Trinity and the hypostases or the Persons of the Trinity. Thus one has
the impression that "the heights of theology have been deserted in order to descend to the level of religious
philosophy." Unlike this, the Greek approach or the negative way of doing theology "places us face to face
with the primordial antinomy of absolute identity and no less absolute diversity in God." The negative way
of explaining Trinity does not seek to conceal this antinomy but to express it fittingly, "so that the mystery
of the Trinity might make us transcend the philosophical mode of thinking" (Lossky 1995:132).
In explaining the Orthodox view, Lossky quotes two Eastern Church fathers and theologians, namely
Gregory of Nazianzus (329-89) and Maximus the Confessor (580-662). They both argued that in Trinity
there is not only unity of the same one nature in the three, but also unity of the three persons ofthe same
nature. Thus Gregory said, "Each considered in himself is wholly God, as the Father so the Son, as the Son
so the Holy Spirit, but each preserves his own properties." As he continues, "considered together the three
are God; each considered in himself is God because of the consubstantiality, the three considered together
are God because of the monarchy." According to Maximus the Confessor, God is "identically a monad and
a triad. He is not merely one and three; He is 1=3 and 3=1" (Lossky 1995:132-133).
Next, Lossky explains that the filioquist doctrine paved the way toward liberal theology. Thus the
unknowable essence of the Father, Son, and Holy Spirit receives positive qualifications and becomes the
object of natural theology. The god of the philosophers becomes "God in general" who could be the god of
Descartes, Leibniz, and even Voltaire or other dechristianized deists of the 18* century. On the other hand
because ofthe doctrine ofthe procession of the Holy Spirit from the Father alone, the god ofthe
philosophers is forever banished from the Holy of Holies. As Lossky concludes.
The ineffable essence ofthe Trinity escapes all positive qualification, including
that of simplicity. If we speak of the simple Trinity, this self-contradictory
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expression means tiiat distinctions between the three hypostases and between
them and the essence do not introduce into the Tri-Unity and division into
constituent elements. Where the idea of the monarchy of the Father remains
unshakable, no distinction postulated by faith can introduce composition into the
Godhead. Precisely because God is unknowable in that which he is. Orthodox
theology distinguishes between the essence of God and his energies, between the
inaccessible nature of the Holy Trinity and its "natural procession" (Lossky
1995:134).
^
According to Laats,
"Economia" treats God's activity with the creature, i.e., God's creature, redemption,
deification, etc. "Teologia" treats everything which can be said of God considered
in himself, outside of his creative and redemptive activity. "Economia" is thus
the doctrine ofthe economic Trinity and of its operations in the created world and
"teologia" is the doctrine of the immanent Trinity (1999:85).
It is important therefore to understand the difference between "two aspects or moments in God." The first
is the divine essence and the other one is the divine "energies." Thus the Orthodox way of doing theology
tries to preserve both the unknowable essence of God and the possibility of divine revelation through the
"energies" and by mystical experience. The essence represents the mode of God's existence which is
unknowable to us humans, while the energies represents the mode of God's revelation. His divine
operations through which He goes forth from himself, manifests, communicates, and gives himself Both
the essence and energies are part ofGod. The energies do not constitute one part and the essence another,
but God is the whole God in energies as well as in essence, just as he is the whole God in the Trinity.
Then, the energies are themselves not personal beings, but manifestations of a personal God, and each
energy shows us the whole Trinity (Laats 1999:89).
Next, as William La Due explains, while the eternal processions of the persons of Trinity are the proper
objects of teologia, their manifestations reflect the temporal work of the Son and the Spirit and constitute
the work of the economic Trinity, which originates from the Father and is communicated by the Son in the
Holy Spirit. Thus, the Son makes known the Father, and the Holy Spirit gives testimony to the Son (La
Due 2003:162-163). Then through his incarnation the Son introduced the divine nature into the created
one and also opened the possibility for the human nature to be introduced into the divine life, which is the
theosis or deification state of humans. The redemption or salvation of humans from sin and death is
achieved through the incarnation, passion, death and resurrection of the Son, yet while our redemption is
only one step in the vast dispensation of the Trinity the final goal of the divine plan is our deification or
union with God, and the Holy Spirit also play a major role in perfecting our deification.
^ As Anthony Coniaris explains. Orthodox believers should observe at least four major sacraments in order
to initiate and attain deification in their lives. These include: baptism which is performed in infancy and
which symbolizes spiritual rebirth and assures membership in the church; chrismation, which symbolizes
the anointing with the Holy Spirit; confession which is necessary for forgiveness of sins after baptism; and
lasdy one of the most important ones Holly Communion by which the believer receives the very life of God
through the Body and Blood of Christ. Here as in the Catholic Church the bread and wine represent
literally the Body and Blood of Jesus (Coniaris 1982:129-135).
^ An important development that should be mentioned at this point is the iconoclast controversy, which
originated in the 8* century and lasted for more than a century. Two successive Emperors who came from
the northern part of Syria, in the east ofthe Empire, Leo III (717-41) and his son Constandne IV (741-75)
initiated iconoclasm or the breaking and prohibition of icons. We are not going to describe all the details
related to this issue, but should mention that it was related to several factors such us the political and social
context in which Muslims were advancing into the Empire, the theological view of the Monophysite group
which denied the two natures of Christ in one, and the biblical argument that God disapproved images. The
persecution and measures initiated by Leo III and Constantine IV continued intermittendy from 726 to 843
but came to an end due to two major events. First, in 780 Empress Irene, the mother ofthe new ten-year
old Emperor Constandne VI became regent and convened a Council at Nicea in 787 which supported the
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use of icons, and became known as the Seventh Ecumenical Council. Then Empress Theodora who
became regent on behalf of the two year old Michael III the son of Emperor Theophilus (829-42), finally
ended the controversy on 1 1 March 843, the first Sunday in Lent, when Orthodoxy triumphed and was
restored.
Two most influential defenders of icons, also known as iconodules, during the period of iconoclasm were
St. John of Damascus (665-749) and St. Theodore of Stoudion (759-826). John developed a theological
defense of icons in the form of three apologies and Theodore used biblical, theological, creedal and
patristic, as well as practical arguments to defend icons. While the iconoclasts argued that icons either
separated or confused the two natures of Christ, the iconodules appealed to Chalcedonian Christology the
its Council's most important distinction between "person" and "nature." Theodore argued that while is true
that according to his divinity Christ is indescribable he is describable according to his person. Also, as
Clendenin (2003) explains.
The Council of Chalcedon had insisted that Christ existed in two natures and that
the divine and human natures could neither be separated or confused. The two
natures of Christ existed without confusion, division, or separation; the distinction
of natures is in no way annulled by the union, but rather the characteristics of each
nature being preserved. An icon then did not attempt to represent either human or
divine nature alone, but instead the unity and totality of the two natures in a single
person (Clendenin 2003:93).
In conclusion icons were regarded not as mere images or decorative art but "theology in color" and clear
representations of God's revelation. The icon or this material representation of the spiritual prototype was
not important in its essence. The icon becomes important because it represents the prototype and through it
the believer venerates the prototype not the material image, while the prototype also becomes present to the
worshiper. The icon can be produced only by following an established tradition and a well-defined canon
and once finished it is taken to the church and blessed by a priest. As John Binns (2002) explains, after it is
blessed in the church the icon can be placed on the wall of a church, or in the corner of a home, becoming
thus a liturgical tool in the life of the church. Through the icon God is present and works the salvation and
deification of the worshiper, who will become acquainted with the person of the icon and be able to spend
long hours before these visible images of invisible presences (2002:104).
'�
According to Hans Kung, since in the Byzantine world there developed a symphony between the state
and the church with the emperor as the heavenly governor, all citizens were to embrace Christianity by
royal decree. In such a context the role of the Church was to embrace them and invite them to fellowship
and worship. The liturgy is therefore the living backbone for Orthodoxy. Today therefore The Orthodox
church is still a highly liturgical church and theologically she attaches serious importance to fellowship and
worship (Kung 1995:208).
"
According to Clendenin, in the Orthodox liturgy, "the eyes behold the icons, frescoes, and mosaics, the
smell of incense symbolizes the prayers of the saints and the coming kingdom; the sense of taste is satisfied
in the Eucharist; the sense of touch finds expression in the anointing of chrismation, and in kissing the
Gospel, the cross, and icons, "and finally "the sense of hearing savors the chanted liturgy and a cappella
choirs" (Clendenin 2003:74).
As John Binns observed, the most noticeable moments in the service are the clergy processions when they
emerge from behind the wall dividing the altar from the main sanctuary or the iconostasis, carrying the
Gospel, and the shrouded Eucharistic elements. Then, the whole service has a slow and measured dramatic
quality, in an unfamiliar language, and it might seem to go on for a very long time.
Deacons act as assistants to presbyters and bishops but cannot perform sacramental acts by themselves,
while presbyters can perform all sacramental ordinances, except that of ordination which only the bishop
can perform. The presbyters or local priests oversee local churches, which are regionally grouped into a
diocese, or archdiocese presided by a bishop (Ashanin, 1990:24).
The Synod is the highest governing body responsible solving all the theological, ecclesiological, and
missiological issues. It includes the Patriarch and the appointed hierarchs (metropolitans, archbishops,
bishops, vicars). Between two sessions ofthe Holy Synod the problems that may appear are solved by the
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Permanent Synod, which includes the Patriarch and the five appointed metropolitans. The metropolitans
are the highest archbishops of the five major regional archdioceses or metropolitan sees, which are divided
according the five major geographical areas of Romania. Next, there is the National Church Assembly
which is made of three representatives of each Orthodox diocese (a priest and two lay people), and which
deals with administrative and economical issues of the Church as well as all the other issues outside ofthe
responsibility of the Holy Synod (Religious Life in Romania. 1999: 17)
Then, at a more local level within every diocese there is the Diocesan Assembly as a deliberative organ for
all the church, administrative, cultural and economical problems, and within every parish there is the
Parrish Assembly made of men leaders to deal with the local issues of their church. The Parrish Assembly
also elects the Parish Committee, which consists of women especially and which has philanthropic
functions. The Romanian Orthodox parishes of a diocese are organized in deaneries, which are
administrative units that include several tens of parishes. These are led by an archpriest overseeing the
pastoral and administrative activities of priests and parishes.
According to the Religious Life in Romania study,
Jurisdictionally, the Romanian Patriarchate consists in five metropolitan sees in
the country and the metropolitan see of Basarabia (reactivated in December 1992)
and the Romanian Metropolitan See of Germany and Central Europe. On
December 31, 1998 there functioned: 10 archbishoprics and 13 bishoprics, 143
deaneries of archpriests, 10.069 parishes, 347 monasteries, 124 hermitages and 5
affiliate monasteries.
On December 31, 1998 there served 10068 priests and 161 deacons, assisted by
3382 psalm- readers.
In monastic settlements there lived 2482 monks and 4246 nuns. In 1998 the
Romanian Orthodox Church possessed 13627 places of worship (23 cathedrals,
9878 parish churches, 2794 affiliated churches, 353 cemetery churches, 353
monastic churches, 123 monastic chapels and 129 patriarchal chapels) and 5220
parish houses. Almost 2400 places of worship are historical and architectural
monuments. In 1998 there were built 145 churches, other 731 being in
construction (1999: 18-24).
The Romanian Orthodox Church extends outside of Romania too, through Romanians living in Diaspora.
Thus in 1993 the Orthodox Romanians living in Germany established Romanian Metropolitan Church of
Germany and Central and North Europe with the See in Berlin. Beside Germany, there are other dioceses
abroad: the Romanian Orthodox Archbishopric for Western Europe, with its see in Paris, the Orthodox
Missionary Archbishopric in America and Canada, with its see in Detroit, the Romanian Orthodox
Bishopric in Gyula, Hungary, and the Romanian Orthodox Bishopric in Varset, Yugoslavia.
In some other countries there are Romanian parishes or settlements under the direct jurisdiction of
Romanian Patriarchate. In Israel, there are the Romanian Orthodox settlements in Jerusalem and at the
Jordan. In Australia and New Zeeland there are five parishes and three affiliated churches and there is a
parish in Sophia (Bulgaria).
Outside the jurisdiction of the Romanian Patriarchate there is the Romanian Orthodox Bishopric in
America and Canada, with its see in Grey Tower, the Romanian Orthodox Bishopric in Europe, with the
see in Paris and the free Romanians Orthodox Bishopric with its see in Freiburg, Germany (Religious Life
in Romania. 1999: 17-29).
Romanians have passed through many centuries of due to the country's geographical position at the
crossroads of several major empires such as Austro-Hungarian in west, Russian in East, and Ottoman in
south. During this long historical period Orthodoxy constituted the religion of a people in danger of being
dominated and even enslaved at times by others. For example, the Ottoman dominance in Romania lasted
for almost ten centuries and even though the Turks who were Muslims succeeded at times to subjugate the
Romanians politically and territorially, Orthodoxy still maintained their religious freedom.
The Orthodox Church has had the tendency from time to persecute the other churches due to this major
argument that Orthodoxy=Romanian nationality. This has happened before communism took the power
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when the Orthodox has alHed with the strong nationalistic government of that time and succeeded in using
political power even to close down the Protestant churches, and more recently after the fall of communism
when under the impulse of freedom and democracy Protestant churches supported by their sister mission
agencies and churches from the West originated evangelistic projects and endeavors. In several cases
foreign missionaries accompanied by their Romanian partners were mistreated and even physically abused
by local mobs led by the Orthodox priests calling people to defend the land and faith of the forefathers.
As Kung noticed a "symphony" or harmony of empire and imperial church developed in East. The
emperors in these lands where Orthodoxy was the major faith saw themselves as representatives of God's
sole rule over the earth. Justinian I (527-565) regarded himself as the earthly governor for the heavenly
"pantocrator" and called himself "cosmocrator." What developed in the East thus, was not a church state as
in the West but a state church. The Christian rulers of the East obeyed the New Testament's doctrine of
"One God, one faith, one baptism,
" but also upheld the principle of "one empire, one law, one church
" of
Constantine and Justinian" and this in turn offered to some degree social cohesion, peace, and unity (Kung
1995:208).
The Roman Catholic Church is the largest Christian Church in the world. According to the Statistical
Yearbook of the Church, the worldwide-recorded membership at the end of the year 2004 was
1,098,366,000. The Catholic Church is also the largest church in Europe. According to Kurt Alland at the
beginning of John Paul's pontificate the number of European Catholics was 266,400,000 (Alland
1986:459). Today in Europe there are 728,571,703 Roman Catholics out of which 212,821,296 are in
Eastern Europe (Statistical Yearbook of the Church 2004).
"
Although the Orthodox Church and the Catholic Church experienced the same historical developments as
one church in the 11* century a great schism took place. However one can see also some major differences
between the Christian West and East starting with the second epoch. One such major difference was the
attempt of the bishops of Rome to gain supremacy over the whole church. We know that from the early
beginnings ofthe Christian Church there were five major patriarchates: Jerusalem, Rome, Alexandria,
Antioch, and later Constantinople or the New Rome established by Constantine. It was during this second
age ofthe Church that Rome begins to acquire primacy and make claims about the nature and role of
papacy. As Hans Kung explains, "above all the period after 350 saw a slow rise of the Roman community
and its bishop to a monarchical position of dominance in the West." Next, as Kung continues, "papal
Rome was not built in a day. But purposefully, and aware of their power, the fourth and fifth century
bishops of Rome developed their competence in the direction of a universal primacy" (Kung 2001:42).
A second difference between West and East that began to arise during this period was related to the major
doctrine about Trinity. While if up to the end of the fourth century both Latin and Greek theologians were
following the same or at least similar lines of thought, Augustine who is considered the greatest Western
theologian, explained Trinity in a completely different way. As Kung explains, instead of beginning from
One God, the Father, as the Greek Church fathers did, Augustine began from the nature of God, or divine
substance which was common to Father, Son, and Spirit. So the principle of unity here was not the Father
but the one divine nature, or substance. In order to explain the relationship and nature between the three
persons of the Trinity, Augustine used the three-dimensional analogy of the human spirit. Thus the Father
was the memory, the Son represented the intelligence, and the Spirit was the will. As Kung continues.
The Son is begotten from the Father according to the intellect. The Father
knows and begets in the Son his own word and image. But the Spirit
proceeds from the father as the lover, and the Son as the beloved according
to the will. The Spirit is the will between the Father and Son became
person: it has proceeded from both the Father and Son (Kung 2001:50).
As we have seen before this Latin term denoting the Spirit's proceeding from the Son, Filioque,
would become a main reason for the major schism later. Even today the East regards Filioque a
falsification of the old ecumenical creed and a clear heresy built on philosophical and
psychological categories of reasoning.
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A third difference that originated during this period, more precisely between 308-382AD, was the
introduction of Latin as the universal and definite language for worship as well as the official language of
the Western church, theology and law, while in the East it was Greek or the other local languages.
Next, the third period was in general a period of decline for the Western Roman Empire of mass movement
of the barbarian tribes toward Western Europe, and of threat from Muslims. In this context the Catholic
Church faced a threefold problem. First, it had to preserve the Helleno-Hebraic culture and the rise ofthe
monasteries played a major role in this process. Second, the church had to face the task of evangelizing the
migratory barbarian tribes (Cairns, 1981). Third, the Catholic Church had to deal with the rising of Islam.
Of important consideration during this period is Gregory I (540-604), who became the first
medieval Pope and who organized and developed the definitive integration of Roman tradition and
barbarian vitality. In The Historv of the Church. Guy Bedouelle mentions that Gregory succeeded
to make the papacy the veritable axis of the barbarian West and is known as the most important of
the popularizers of Christian thought (2003:55).
Some of the major missionary figures during this period were: Augustine and his monks who
evangelized England and Boniface - missionary to Central Europe among the German tribes, and
some of the major types of monasteries originating during this period were: Celtic in Ireland,
Benedictine, Cluniac, Cistercian and Carthusian, and later on Dominican and Franciscan (Neill,
1964:58-67).
During the fourth historical period the Catholic Church experienced several major events and
developments, which affected her in one way or the other. These are: the crusades, decline of
papacy due to corrupt and worldly popes, the rise of scholasticism, the formation of the Catholic
Inquisition, and early attempts of internal reform under leaders such as Wycliffe, Hus, and
Savonarola. These attempts of internal reform culminated with the Reformation of such leaders as
Luther and Calvin, and the rise of Protestantism (Cairns, 1981:209-245). Another early major
event during this fourth major historical period was the great split between the church of the East
and the church of the West in 1054AD. Commenting on the split between the East and the West
and on the Reformation, Kung says, "For centuries Rome blocked any reform and now it got the
Reformation, which quickly developed a tremendous religious, political, and social dynamism."
As he continues, "For Rome, which already lost the East, this was a second catastrophe, which
cost it virtually all the northern half of its Roman empire. And with the loss of unity, the
catholicity of this church was also put in question (Kung 2001:120-121).
According to Neil (1964) some of the major missionary figures during this period were: Anskar -
missionary to Scandinavia, also called "Apostle of the North"; Raymond Lull - missionary among Muslims;
Roberto Nobili in India, Las Casas - missionary to America, and two great Jesuit missionaries: Francis
Xavier who worked in India and Japan; and Matteo Ricci, one of the most innovative Jesuit missionaries of
his time who established a Church in China (Neill 1964:130-165). In terms of theological developments
one should mention at this point Thomas Aquinas who originated a new theological synthesis by
distinguishing between two different modes of knowledge, reason and faith, levels of knowledge, natural
and revealed truths, and sciences, philosophy and theology. As Kung (2001) explains, Aquinas updated
Augustine's theology, refined it, and modified it, with the help of Aristotelian concepts, although he did not
criticize it directly and eventually replace it.
Next, during the fifth historical period the Catholic Church had to face and deal with several major events
and challenges among which: the Enlightenment, the European revolutions, the technological and industrial
revolution, the two world wars, the issue ofmaterialisdc ideologies of socialism and communism, the
challenge of different local cultures, and the challenge of post-modernism. Having probably learned from
major past mistakes such us division from the East, persecuting unorthodox leaders and ideas, and opposing
the Reformation, the Catholic Church during this last historical period has shown more maturity and
wisdom in deahng with current issues and challenges. Of significant importance during this period was the
occurrence of the Second Vadcan Council (1962-65), which originated essendal guidelines for dealing with
major challenges and changes. As Kung (2001) explains, "with the Second Vadcan Council the Catholic
Church-despite all the difficuldes and hindrances posed by the Medieval Roman system-attempted to
implement two paradigm changes at once." As he continues "it integrated fundamental features of both the
Reformadon paradigm and the paradigm of the Enlightenment and modernity."
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Also of significant importance for the Catholic Church during this period was the pontificate of John Paul
II (1978-2005), a pope that embarked on numerous pastoral journeys around the world to strengthen his
church and lead her in serving the world and humanity in Jesus' name, and to oppose the deeds of evil with
the gospel of peace and love.
Unlike the Greek Church Fathers and later Orthodox theologians, the Latin Fathers and later Catholic
theologians had always appealed to and made use of philosophical models mostly Aristotelian and Platonic
as well as other modes of reasoning in explaining or defending the Christian faith and teachings. This
traditional approach can be traced back to Tertullian and other Latin Fathers but culminated during the
Middle Ages with what we call today scholasticism. According to John Vidmar,
Scholasticism is a system of reasoning which has its object the whole of scientific
learning, but which is most closely identified with knowledge about God. It
began in the early 400s, as Augustine applied classical logic and the classical
method of learning to Christian doctrine. It stems from the assumption that faith
is something not only to be believed, but understood as well. Under revelation
God speaks to the world about his nature and mission; but under reason, the world
uses its own devices to learn about God (Vidmar, 2005:138).
There are many Catholic theologians who produced essential theological works throughout the ages, but the
most notable ones are: Augustine, Thomas Aquinas, and lately Karl Rahner and Hans Kung. Then,
Catholic scholars and theologians produced essential works related to several important fields such as
Christian apologetics, philosophy, dogmatics, systematic theology, exegetical commentaries, pastoral
theology, homiletics. and missions.
In regard to salvation, the Catholic Church starts with the presumption that because of Adam's original sin,
man is in a fallen state and can only be redeemed through God's grace. At this point justificadon plays the
major role as it originates of course the forgiveness of sins but it also implies the process of sancdfication,
while in reformed theology justification and sanctification are two distinct phases. According to Wilhelm
Niesel "in Rome's view Luther's worst heresy was his statement that original sin is not destroyed by grace
but simply forgiven.. ." As Niesel continues, "Rome's teaching is that, after the act of justification, there
remains in man only inordinate desire (concupiscentia), an impulse which is not evil in itself, and which
serves to test the justified man in his life-long struggle," but "original sin, or, as Rome prefers to call it,
original guilt, is completely eliminated" (Niesel 1962:61).
The Catholic Church also believes that sanctifying grace or the supernatural energy of the Holy Spirit is
infused in the believer through justification and helps the believer progress in justification, but this is
visible through the good works that justified man does or in other words, "justified man produces an
increase in grace by what he does," and "if he uses the gift he has received, God bestows more supernatural
energy on him." At this point there are obligatory church prescribed works that the believer should fulfill
as well as non-obligatory works. The fulfilling of the good works leads also to acquiring merit or the
gracious reward from God. There are several obligatory works prescribed by the church some major ones
being the Rosary prayer, veneration of saints, and veneration ofMary (Niesel 1962:63-70).
Another theological distinctiveness at this point is that justification can be lost and no believer can be
certain of eternal security that is why is very important for the believer to follow the church teachings and
rules as well as the church sacraments and liturgy. There are seven major catholic sacraments, which play
an important role in the life of the catholic believer. First, baptism which is generally done for infants and
which brings the believer under the state of grace and into the entrance of Christian life. Second,
confirmation which completes baptism and which brings the Holy Spirit into the believer. It is done for
baptized Christians over the age of seven. Third, the sacrament of penance, which restores the fallen
believers back to the status of redeemed persons. According to Niesel, "for all baptized believers who have
fallen into mortal sin the sacrament of penance is absolutely necessary for salvation, just as baptism is for
the unregenerate" (Niesel 1962:81). Related to the sacrament of penance is the practice of indulgences,
which the bishops and the pope can grant in exchange for certain prayers, religious exercises, objects,
places of devotion, congregations, and even payment of money by the believer. The indulgence can be also
used as an intercessory for the souls in Purgatory.
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Fourth, the sacrament of extreme unction, which is given to the dying persons. This sacrament has a
threefold function: first, it imparts grace to assuage and strengthen the dying, it can also wipe out mortal
sins, and sometimes it might bring the healing of the body. The person who receives extreme unction and
dies goes however in the Purgatory where the unexpiated guilt and the penalties of sin, which still cling to
him, he has to purge away in Purgatory. Fifth, the sacrament of marriage, which binds permanently a man
and a woman into marriage. Since marriage is a holy sacrament the Catholic Church rarely accepts divorce
although will accept a separation of the married couple from bed and board. Sixth, the sacrament of
ordination, which sets apart a consecrated believer for priesthood. According to the Catholic Church a
person consecrated for priesthood does not merely receive a task but receives the Holy Spirit, and becomes
part of "the stream of grace which flows down from the Apostles to everyone holding priestly office, and
through them pours out its floods of grace upon mankind." The Catholic Church makes a clear distinction
between clergy and laity and there are functions and roles that only the clergy can fulfill. A priest in the
Catholic Church should be male and also remain celibate (Niesel 1962:96). Lastly, the most important
sacrament is the Eucharist, which is also the climax of the Roman Catholic worship. According to Roman
doctrines during the fulfillment of the Holy Mass the elements of wine and bread become truly, really, and
substantially the body and blood together with the soul and divinity of our Lord Jesus Christ. Thus if some
of the other sacraments have the power of forgiving and sanctifying when one uses them, in the Eucharist
the believer identifies himself with the presence of the Author of Sanctity for Christ himself is present
through the elements of the Holy Communion (Niesel 1962:103).
Other theological distinctiveness of the Catholic Church that we have to mention at this point are the cult of
Mariology based on the veneration ofMary the mother of Jesus and the veneration of different saints. Also
ofmajor importance is the fact that similar to the Orthodox Church, the Catholic Church regards Tradition
as a major source for authority along side with the Bible. According to William Farneman the sources of
authority for the Catholic Church are: "the Bible, Tradition, and the teaching authority of the Church, or the
Magisterium" ("Roman Catholicism: Working Toward an Objective Understanding" at
http://www.bible.org/docs/theology.).
" An important distinction related to Romanian Catholicism should be made at this point. In order to make
this distinction we should briefly describe the major types of Catholics around the world. According to
Kenneth Samples (1993) there are six major types of Catholic believers. First, the Ultra-Traditional
Catholics who consider themselves nonrevisionist and who hold strongly to the teachings and practices of
classical Catholicism as revealed in the ancient creeds, church councils, and papal encyclicals. Second,
Traditionalist Catholics who adhere to the whole of creedal Catholicism and obedience to the church as
interpreted by the pope. They are very critical of liberalism and modernism within the church. Third, the
Liberal Catholics who have departed fi-om the traditionalists and have conceded to the rationalistic unbelief
so prevalent ofWestern cultures. These Catholics question the infallibility of the pope, church councils,
and the Bible, and consider the biblical doctrines of the Church as relative when it comes to different moral
issues such as birth control, abortion, and homosexuality. Fourth, the Charismatic/Evangelical Catholics, a
group that emphasizes a Spirit-filled life and that tends to be more evangelical minded when it comes to
doctrinal beliefs and the life of faith. Fifth, the Cultural Catholics who are very nominal believers and who
identify with the Catholic Church simply because of social and cultural reasons such as family tradition.
They have very littie concern for spmtual matters. And sixth. Folk Catholics a group found especially in
Central and South America which combines animistic and folk religions with a traditional medieval form of
Catholicism. The result is a syncretistic religion mixing Catholic beliefs with occult spiritism, magic, and
superstitious pagan practices (Kenneth Samples, "What Think Ye of Rome? An Evangelical Appraisal of
Contemporary Catholicism"). In Romania most of the Catholic believers belong to the Traditionalist
category, although there might small numbers belonging to the other categories as well.
^�
Dean Peterson (1993) explains that the decline and corruption of the Catholic leadership was generally
known and one could also see a spiritual decline in the life and mission of the monasteries. An increasing
number of ordinary Christian clergy, teachers, and lay leaders were strongly convinced that some major
teachings and doctrines had gone astray, especially the doctrine about penance and the authority of the
Pope to save those in the Purgatory. No doubt that in such a context religious unhappiness was general and
many local Europeans desired a return the simple purity of the early Christianity (Peterson 1993:182).
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Justo Gonzales (1985) also explains that during the 16* century it was evident that the old world was
passing away, and a new one was being born, due to the discovery of new worlds, great achievements in
medicine, mathematics, and physics, rise of nationalism in Europe stressing the use of vernacular
languages, and the formation of powerful monarchies such as France, England, and Spain.
In such a time, Martin Luther, a devoted monk, wanted to make sure that his faith and obedience to God
were genuine and scriptural and began to preach salvation by faith through grace only, as he understood it
from reading Romans and Galatians. Luther's preaching and ministry soon originated a powerful
reformation movement spreading rapidly throughout Germany. As Hans Kung (1995) explains, pure faith
and only the Scripture were to become the foundations for salvation and the new community life. This was
the paradigm ofthe Reformation, which was now spreading and replacing the Catholic one. As he
continues.
The return to the gospel in protest against the false development and wrong
attitudes in the traditional Church and traditional theology was the starting
point for the new Reformation paradigm, the Protestant-evangelical
paradigm of church and theology. Luther's new understanding of the
gospel and the completely new understanding of the doctrine of
Justification in fact gave the whole of theology a new orientation and the
church a new structure (Kung 1995:478).
The newly formed Churches of the Reformation were called Lutheran but as the reformation spread in
Switzerland under the leadership of Ulrich Zwingli and theological orientation of John Calvin they were
called Reformed. Calvin and his friend Martin Bucer the reformer of Strasbourg disagreed with Luther's
view on the nature of the presence of Christ in the Holy Communion. While Luther maintained the
traditional Catholic teaching that the elements become Christ's body during Mass, Calvin and Bucer argued
that while the communion is not only symbolistic rite, but also a true divine action for the church, the body
of Christ does not descend from heaven, nor can it be present in several altars at the same time (Gonzales,
1985:69). Next, the Reformed churches split themselves in Presbyterian or those who delegate authority in
the church to a presbyter and a limited body of leaders, and Congregational who delegate authority to the
main body of the church.
The father of Congregationalism, Robert Browne (1550-1635), rejected the "degenerate Anglican Church"
and challenged all true believers to separate. He motivated them to form a new church in which all
believers are priests, and where offices are organized according to the New Testament model which
included: shepherds, teachers, elders, deacons, and so on (Aland 1986:473-475).
Next, at the end of the 16* century and beginning of the 17* century new movements of piety originated in
Europe as a result of the hardening of Protestant churches conditions and theology. Such movements
included, Puritanism in England, Dutch Pietism in Netherlands, Moravianism in Germany, and later
Methodism in England. These movements stressed the importance of living the Christian life and faith in a
real and genuine way, and had the main goal of "disciplining and internalizing the gathering ofthe faithful
into voluntary communities of the like-minded" (Kung 1995:624).
Another important aspect in the origins and early developments of Protestantism is the origin of the Baptist
Church, whose main characteristic is the baptism of adults performed on the basis of a personal declaration
of faith in Jesus Christ. The Baptists originated in the context of the English Reformation, when John
Smyth (1554-1612) started the first congregation of Baptists in Lincolnshire. In 1608 they fled to
Amsterdam due to oppression where they organized "The General Baptists" as opposed to "The Particular
Baptists" who originated in 1616 in Southwark near London and who believed in predestination. The
Baptist movement spread to Germany through the mission and work of Johann Oncken (1800-1884) and
from there in the surrounding countries, then in Eastern Europe (mostly Romania) and from there in Russia
(Aland 1986:476).
According to Stephen Neill, the Evangelical revivals of Pietism, Moravianism, Methodism, the various
revival movements throughout Europe, as well as the Second Evangelical Awakening from America to
Britain, represent the major cause for the "Great Century" of Protestant missions. This was the great age of
missionary societies dependent on the initiative of consecrated individuals. Some of these missionary
societies included: London Missionary Society (1795), Anglican Evangelical Church Missionary Society
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(1799), British and Foreign Bible Society, Berlin Society (1824), Basel Mission (1815), and others (Neill
1964:180-230)
Protestant missionaries faced tremendous barriers from language to climate, yet through their dedication,
Christianity was planted in many parts of Africa and Asia, and the evangelization of the world began to be
viewed as a primary obligation of the Christian Church. One of the most notable missionaries of this
period was William Carey. According to Ruth Tucker, his influence went beyond his impressive linguistic
accomplishments, his educational institutions, and the church he pastored. He succeeded to change some
harmful Indian practices such as widow burning and infanticide, yet in general he sought to leave the
culture intact. His goal was to build an indigenous church by means of native preachers and by translating
the Bible in the local language. Other notable missionaries of this period included: the Adoniram Judsons,
Alexander Duff, Robert and Mary Moffat, David Livingstone, Hudson Taylor, and Alexander Mackay
(Tucker 1983:113-158).
The confidence ofthe "Great Century" ended due to several reasons: theological liberalism, modernity and
secularism, contact with other world faiths, increasing colonialism, desire for local independence, rise of
ecumenism, divergence between American and European methodology, and the world wars. It followed a
period in which according to Tucker, missionary work was becoming far more specialized or diversified.
By mid 20th century, many mission sociedes had been founded with the purpose of promoting certain
mission specialties. The base for this new trend was the United States, where advances in science and
technology had fostered a movement toward specializafion in almost every field. Missionary activity
specialized in the following major fields: medical care, translation and linguistics, radio and recordings, and
aviation. Notable persons related to these fields included: Ida Scudder, William Townsend, Clarence
Jones, Paul Freed, and Nate Saint.
As Tucker concludes, a major change that can be seen in the last decades in regard to Christian mission is
the shift toward nationalization, in which the center is moving from America and Western Europe to the
Third World countries. Some main reasons for this new trend include:
Revolutionary movements,
Increasing cross-cultural evangelism initiated by Third World churches and local church
leaders nominated in World Council of Churches positions,
Decline in American and European Church membership.
Explosive growth on indigenous Pentecostalism in Latin America,
An increase in short-term missions and non-professional tent maker missionaries.
Some of the most notable non-American missionaries and Church leaders include Rochunga Pudaite, Luis
Palau, Philip Teng, Paul Yonggi Cho, and Festo Kivengere. Some of the most successful evangelistic
methods of our time are those based on using local cultural forms in communicating the Gospel as well as
in worship style, hymnody, aesthetics, theology and leadership, and also those based on holistic evangelism
which includes both, proclamation and social development (Tucker 1983:324-408).
George Hunter III provides for as an excellent explanation of how the West became secularized. In How
To Reach Secular People. Hunter explains that one can see six major events that led to the increased
secularization of Western Europe and later America. These include: The Renaissance, The Protestant
Reformation, the rise ofNationalism, the rise of Science, The Enlightenment, and the Urbanization
(1992:26-28). In Church For The Unchurched. Hunter explains how from the synergism of these major
historical events, the Western world became not only secular but also "modern" and how the modern
Westem worldview by failing to fulfill its promises has open the doors for a new age called "postmodern."
The conclusion that Hunter draws is that while Christendom is largely dissolved, postmodern people are
increasingly looking for and receptive to a satisfying worldview, and Christianity once again has the
tremendous opportunity to offer such an worldview just as it happened during the Apostolic age ofthe
Early Church (1996:21-23).
First, Solus Cristus or Christ alone stressed that Christ alone was the only mediator between man and
God. Thus, the Reformers were rejecting the dogma about the supremacy and infallibility ofthe Pope, the
concept ofmeritorious works, and the dogma of the treasury ofthe merits ofthe Saints.
Second, Sola Scriptura or the Scripture alone was indented to show that the Catholic Church obscured and
undermined the authority of the Bible by regarding Tradition and Papal authority as infallible regardless of
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whether it over-ruled or added to the doctrines and teachings of the Bible. Third, Sola Fide or Faith alone
argued that the only way to receive salvation and be considered justified was through faith alone. The
Protestants considered that Catholic dogma of meritorious works, that of penance and indulgences, the
masses for the dead, the treasury of Saints, and the dogma of Purgatory were not Scriptural, and were in
fact seriously undermining the biblical concepts of salvation through faith in Jesus and His work on the
Cross. Fourth, Sola Gratia or Grace alone argued that the salvation and justification of the sinner is the
unmerited gift of God because of His grace alone. Thus a sinner is redeemed and justified by God not on
the merit of his works but only because of God's merciful grace. There is nothing a human can do buy
God's grace, it is free and given to us because of His love and mercy ("The Five Solas of the Reformation"
at http://www.fivesolas.com/5solas.htm).
Next, Protestant theology was deeply influenced by the 17* century movements of Pietism which stressed
the genuine practice of spiritual life and a true depth of the Christian religious experience. The ethos and
theology of Pietism influenced during the 1 8* century the movement of Methodism initiated by John
Wesley. Many of the more Conservative Methodists originated the Holiness Movement, which emphasized
a rigorous experience of holiness in practical daily life. Also, theologically the Methodists were Arminians
(from Arminius who stressed free election) as opposed to the Reformed churches, which were Calvinist
(from Calvin who stressed predestination) in general.
The main theological orientation during the 18* century was that of Evangelicalism which stressed
individual conversion, personal piety and Bible study, non-formalism in worship and doctrine, a wider role
for laity (including women) in church life and ministries, and denominational cooperation. Next, during
the 20* century Protestant theology was influenced by several orientations. First, fundamentalism
primarily in United States and Canada, which originated as a reaction to liberal Bible critique and which
focused on the authority and sufficiency of the Bible. This movement also encouraged separation from
error and cultural conservatism as important aspects of the believer's faith and life. Second, neo-orthodoxy
which represent a non-fundamentalist rejection of liberal Christianity and which is mainly associated with
the great theologian Karl Barth. This theological orientation sought to counter-act the tendency of liberal
theology in making theological accommodations to modern scientific perspectives. Sometimes it is called
Crisis Theology because of the influence of philosophical existentialism on some of its major aspect.
Third, neo-evangelicalism, an orientation that reacted to the perceived excess of Fundamentalism and
which advocated a concern for Biblical authority in matters of Christian faith and church life and
ministries. It also stressed an emphasis on liberal arts, cooperation among churches. Apologetics, and non-
denominational evangelization. A last theological orientation that we will mention here is paleo-orthodoxy
which emphasizes the ancient Christian Consensus of the Early Church, especially the early Creeds and
Church Councils as a means of properly producing Scriptural theology. This movement is primarily
associated with the Methodist scholar Thomas Oden who wrote three major volumes of systematic
theology about the doctrine of Trinity based mostly on the early Church Fathers and the teachings of the
early Church Councils ("Class Notes" Historv of Christian Missions. Asbury Theological Seminary, 1998).
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According to Pope (1992), the Lutheran and Reformed churches that emerged from the Reformation
represented the right wing because they preferred a close relationship of church and community, developed
its own confessions of faith, and placed strong emphasis on professional ministry as well as on the church
as an institution and on the sacraments. The neo-Protestant churches in Romania represent in a sense, the
left-wing descendants of the Protestant Reformation with less emphasis placed on the institution ofthe
church, its creeds, clergy, and the sacraments. These Christian churches focus more on the idea of a
biblically oriented community consisted of members transformed by divine power, committed to the
Christian ethical way, and waiting for the return of the Lord. These churches also held firmly to a
separation of church and state and strongly criticized the territorial forms of right-wing Protestantism.
On August 1982 sixty-six Baptist pastors signed and sent a letter addressed directiy to Ceausescu by
which they were listing seven major points of concern related to religious freedom and rights ofthe
Baptists. The result was that the Communist Secret Police began to harass and interrogate those who
signed the letter and pressure them to remove their names. Ten pastors withdrew their names but fifty-six
names remained. No reply came from the president, but those who signed and send the letter were now
more closely monitored by the authorities and some of their main leaders persecuted physically again.
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� It is essential to explain why the communists allowed many Romanians members in the Protestant
churches to leave the country and migrate in West. The first major reason was that in this way they hoped
that Protestant churches would decrease in membership. For example Holy Trinity Baptist church from
Bucharest saw a number of about 400 members leaving during a period of 20 years (1960-1980). Yet as
these left others came and this church grew from about 100 in 1960 to 1200 in 1989, although many
migrated in Western Europe and America. Second, they did it because of pressure from the West. It is
well known for example that several American presidents especially those that were Baptist coerced
Ceausescu to let the Baptists go. Third, the communists did it to show that Romania was indeed a free and
democratic country so they wanted to put off a good image. Lastly, they also did it from economic reasons.
As the West imposed on them to let the Protestants go, they imposed in turn a series of economic related
demands such as tax-free commerce and so on. Also related to this point is the fact that those leaving had
to pay high fees for their necessary documents including the passport, and after one year from their
departure their houses and properties were confiscated by the State.
Chapter 5
A Historical Overview of Romanian Christianity and Folk Religions
hi Chapter 3 and 4, this study engaged in a socio-cuhural analysis of Romanian
folk religions, respectively Christianity. In this chapter, the main purpose is to turn
toward the historical dimension and analyze how Romanian Christianity and folk
religions interacted and developed historically. This historical overview will help us
understand important factors, such as: the origin of present day folk religions, the nature
of early local Christianity, the social context in which local Christianity was planted, how
the major historical periods influenced the expansion or regression of both Christianity
and folk rehgions, as well as past attempts and factors in a successful contextualization of
Christianity. This in turn will contribute toward better understanding and addressing
spht-level Christianity in the Romanian context.
In achieving this historical analysis, I was guided theoretically by insights from
Latourette (as explained in chapter 2) and used two sources. First, I used literature and
historical studies. Second, I studied collections at the Museum of National History of
Romarua in Bucharest. My purpose in doing museum research was to observe and
compare the number of Christian vs. non-Christian religious artifacts throughout the main
historical periods, especially those attributed to the first five centuries AD, as these were
essential to the growth and contextualization of Christianity in Romania. My goal here
was not an in-depth study of these symbols, but a careful survey into they support the
explanations of the main rehgious historical studies I used in this chapter.
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In this chapter, I will present first a short description of the museum research
findings. Second, I will analyze the religious context before Christianity was introduced
in Romania. Third, I will describe how each main historical period influenced the growth
or regression of the local forms of Christianity and folk religions.
Museum Research Findings
At the Museum, I studied the stone collection called "Lapidarium" and the gold
collection.
The Stone Collection
Lapidarium includes about 80 different pieces, among which: columns, temple
inscriptions, funerary steles, statues, fragments of tombs, and altars. There are about 30
pieces belonging to the period l^*-6* century AD and about 50 pieces belonging to the
period 14* -20* century AD.
|St grd (^g]^|^m-y pj) pqj. j^j^jg period only one piece might be a Christian symbol.
It is a stone having a fish sculpted on it. The other 1 1 pieces belonging to this period are
clearly non-Christian. The majority of religious symbols for this period are non-
Christian.
4* -6* century AD. There are seven pieces with clear Christian symbols for this
period. Three are funerary steles with the Christian Cross on them, while the other 4
have Christian inscriptions on them. For example a stone found in Constanta County
(southeastern Romania at the Black Sea) has a bilingual Greek-Latin inscription saying
"The Cross ofDeath and Resurrection.
"
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All the other 1 1 remaining pieces belonging to the 4*-6* century AD period are
non-Christian religious symbols belonging to the Greek, Roman, and Asian pantheons
and religious beliefs.' The table below shows some of the non-Christians religious stone
objects.
Table 2: Non-Christian Religious Stone Objects 1'' -6* Century AD
No Date Place Object Inscription
AD Tomis
Constanta
Votive
Inscription
"For a priest serving Isis, Anubius and all
gods."
2"'' AD Ulpia Traiana
Sarmizegetusa
(Hunedoara
County)
Funerary
Stele of
Lucius
Cassius
Marcio
"Great gods! To Lucius Cassius Marcius
augustal in the colony, he lived 70 years
and Cassiei Cassiana, she lived 19 years.
By Cassia Rufina to her husband and her
dear daughter.
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2"^ AD Porolissum
Moigrad
(Salaj
County)
Funerary
Stele
"Great gods ! Euphemus Vikarius the
slave of Peregrinus. She lived 35 years.
Erasus, a slave, raised this funerary
stone."
4
AD
Sucidava
(Olt County)
Limestone
votive altar
"To the great and good Jupiter from
Doliche! Probus the centurion of the
legion and his wife Apollonia fulfilled
their vow.
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3^^ AD Ulpia Traiana
Sarmizegetusa
Votive
Inscription
from the
Syrian's
deity
Temple
"Malaghel, and Bebellahamon, and
Benefal, and Manavat the gods ofmy
parents. Publiu Aclius Theimes
duumviralis (magistrate) in Ulpia Traiana
colony, he built this temple with his own
money for him and his household,
because of the mercy of the gods of his
parents. He built it at the order of the
gods and later he added a kitchen.
3'^ AD Histria
(Constanta
County).
Ornamental
Frieze from
Aphrodite's
temple
2"'' AD Mircea Voda
(Constanta
County)
Mithraic
Relief
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The next table shows Christian artifacts belonging to the period 4 -6 AD.
Table 3: Christian Religious Stone Objects 4*-6* AD
No. Date Place Object Inscription/Drawing
5*-6*
AD
Tonus
(Constanta
County)
Funerary
Stele with
cross on it
"Here lies Attala, Tzeiuk's son. He lived
25 years."
1
5*-6*
AD
Tomis
(Constanta
County)
Funerary
Stele of
Orentes with
2 Latin
"Here lies my beloved father Orentes and
mother Marcella."
2
crosses, two
doves under
each cross and
the Chi-Rho
(chrismon)
monograph of
Christ in
between.
(see Appendix
C for more
examples)
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th ^th5
AD
Tomis
(Constanta
County)
Funerary
Stele of
Terentius
It also has the
Chi-Rho
monogram.
This early
Christian
symbol
includes the
first two
Greek letters
chi and rho of
the name
"Christos" or
Christ in
English.
"Here lies Terentius, the son of Gains a
25 years old soldier who was doing
military service among our young
bowmen."
'The Cross of Death and Resurrection'
Adamclisi
(Constanta
County)
Stone Greek-
Latin
Bilingual
Inscription
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14*-20* centurv AD. For this period, all remaining 50 pieces have Christian
symbols and references. These include: pieces of tombstones found in different churches
and monasteries with the symbol of the cross on them and different Christian inscriptions,
pieces of rulers' houses, churches' fonts and different other stone objects, pieces of water
wells built by local rulers, and stone columns.
The Gold Collection
This collection includes about 200 hundred pieces of gold and other expensive
materials found across all regions of Romania and belonging to all major historical
periods: antiquity, middle ages, and modernity.
l^'-6* centurv AD. Although one may see several different artifacts there are no
objects with Christian symbols. Among such objects one can see: Roman jewels from
the Dacian fortress of Poiana (Galati County) including a pendant, rings, appliques, and
finger rings all of them dated l''-2"'' AD.
A second group of objects dated 2"''-3'^'' AD includes: jewels from Tomis
(Constanta County), a necklace, ear rings, jewels, and appliques from Constanta, and 3
rings, a diadem, bracelets, and jewels from Olt County, and Sibiu (Brasov County).
Similar objects as well as different objects can be seen also for the 3''''-6* period AD.
One very famous sub-collection for this period is the "Pietroasa Hoard" (Pietroasa is the
village where it was discovered in 1837). The hoard comprises a great tray, that was cut
in four by the villagers that shared the gold between them (the tray have 54.5 centimeters
in diameter and weight over 7 kilograms), a patera (a shallow circular bowl used for
libations - have 25 centimeters in diameter) with pagan gods representations, an
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octagonal vessel, a decagonal vessel, an oenochoe vessel, an urn, a ring and some fibulae.
The remaining pieces of the hoard weight over 18 kilos.
The patera and the oenochoe vessel are crafted in classical Hellenistic style. The
other pieces are characterized by the insertion of the gems in the body of the objects, a
setting technique characteristic to the peoples of the Pontus steppe. The hoard belonged
to a Germanic tribe of people called the Visigoths, which migrated to Romanian territory
during 4* century AD (Historv of Plastic Arts in Romania, 1968).
6*- 10* century AD. For this period, the artifacts with clear Christian symbols
are several small crosses.
10*- 19* centurv AD. Many of the objects belonging to this period have clear
Christian symbols. Thus among ear and finger rings, belt buckles, bracelets, collars,
necklaces, and medallions, many with Christian symbols on them, one may also see
beautiful golden crosses, icons, book overlays with biblical scenes on them, and Christian
cult objects.
Summary of Museum Research Findings
First, for the period l^'-4* century AD there are no stone or gold artifacts with
Christian symbols. As we have seen only one stone artifact dated 3''' century AD might
be Christian since it has the form of a fish sculpted on it, yet all the other religious
artifacts are related to the Egyptian, Roman, Greek, Asian, and local religions and
pantheons. Second, the first stone artifacts with clear Christian symbols begin to appear
during the period 4*-6*AD and 6*- 10* AD for the gold artifacts. These belonged to
individual Christian persons and families rather than Christian public places such
churches.
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Third, many gold and stone objects dated after 10* century AD have clear
Christian symbols and inscriptions and most of the objects dated after 14* century AD up
the 20* century AD are Christian objects of cult as well as different other artifacts with
clear Christian symbols. Many objects at this point belonged to Christian public places.
These general museum findings help us draw several essential conclusions, as
follows:
-The presence of Christianity on the territory of Romania during i^'-4*
ad ^^^y[ in
number of adherents. The major religions and religious beliefs during this period were
related to the Roman, Greek, Asian and other local pantheons. Most of these major
religions were institutionalized and considered state religions.
-These major religions had two aspects one official and one unofficial. The unofficial
aspect refers to the folk adoption and observance of these religions.
-Christianity during this period of origin was not a hierarchical, structured, and
institutionalized religion, but a religious movement. As such although it had a small
presence in the beginning, it kept growing and expanding.
-Romania did not become a Christian nation in a relatively short period of time, but it
took several centuries for this process to take place. While the Romanian nation was
bom from the union of the Romans with the local Dacians during 200 years of Roman
Dominion, (100AD-300AD), it does not mean that the newly formed nation was
Christian, h took about 300 more years (300 AD-600AD) for Christianity to begin being
practiced in Romania as well as have a major impact on the local people and culture.
Thus, between 100-600AD Christianity coexisted in Romania within a major pluralistic
rehgious context.
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-Although small in numbers and coexisting in a major pluralistic context, this was a time
of high and successful contextualization of Christianity and the ways in which
Christianhy contextualized its message and ministries represent viable solutions for today
in dealing with the issue of split-level Christianity.
-The Christian religious artifacts and objects belonging after the 10* century AD show
that by this time Christianity became a well organized, hierarchical, and state religion.
As we will see next, these museum rehgious artifacts do attest to what prominent
Romanian historians have inferred in their studies on Romanian religious development.
hi such studies they also used other sources such as written documents and oral
traditions.
The Socio-Religious Context before Christianity
The first essential aspect that we need to understand at this point is the religious
practices and beliefs of the Dacians. Most of the Romanian scholars who studied the
religious practices and beliefs of the Dacians concluded that as in any other ancient
pantheons and religions, the Dacians had a local pantheon including several major gods
with their respective cults as well as a large system of religious beliefs and practices that
were either borrowed from other nations or practiced locally by a diverse population.
The Dacian Pantheon
Kembach (1994) explains that, the Dacians, hke many other people of this time
period, also believed in the spirits of forests, mountains, waters, in the gods of sun,
thunder, war, life, death, wisdom, trades and arts, as well as in the existence of life after
death (1994:39). According to Vulcanescu (1987), the main gods of the Dacian pantheon
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were Zalmoxis as the god of earth, death, and eternal life and Gebeleizis as the god of
sky, sun, and natural forces and calamities. Around these two major deities there existed
other gods and goddesses such as: Mars the god of war, Vesta the goddess of fire, Bendis
the goddess of hunting, and other inferior meteorological, terrestrial, and sub-terrestrial
gods (1987: 112). According to Victor Kernbach, some Romanian scholars suggested
that these major Dacian deities represented in fact the local adaptation of the Greek and
Roman gods. If this was true, then Gebeleizis was in fact Zeus, Bendis was Diana, Vesta
was Tahiti and so on. Other Romanian scholars suggest that these local gods were not
the Roman, Greek, and Asian gods per se but Dacian gods having the same attributes.
This argument is based on the fact that the cults of the major Greek, Roman, and Asian
gods were also practiced in Dacia along side of the local cults (Kernbach 1994: 52-53).
Dan Oltean a Romanian professor of psychiatry has studied the social life and
religion of the Dacians and originated several essential conclusions. In a study entitled
The Religion of the Dacians, Oltean explains that before Dacia was conquered by the
Romans, the Dacians worshipped seven major gods, because there are seven altars found
in a sacred worship hall from Sarmizegetusa, the major city-fortress of the Dacians. One
aspect that preoccupied Oltean was to find the local names given to these seven major
gods and by comparing the pantheons of neighboring peoples such as Greeks, Germans,
and Scythians he suggests that the names of such gods should resemble the names of
major local rivers. This is true because water is the first element of creation and gods
originate from water. Thus, according to the major rivers on the territory of ancient
Romania the names of the major gods were Hestia from Ister (Danube River), Mars from
Maris (Mures River), Timisis (known as Artemis for Greeks) from Timis River, Kronos
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(Cronos for Greeks) from Cris River, and Alutus from Oltu River. Besides these, another
major god was of course Zalmoxis and Apulon the god of Sun and gold (Oltean 2002:
338-342).
Who was Zalmoxis then? According to Herodotus and Plato, Zalmoxis was a
student of Pythagoras from whom he learned medicine and moral virtues and then
retumed to his people the Thracians initiating a religious and social reform.^ Oltean
concludes that Zalmoxis was first a priest-medic, then became king, and later, after his
departure to etemal life, became the major deity of the Thracians or the ancestors of the
Dacians (Oltean 2002:27). Thus, he played three major roles namely priest-king-god,
and there was also a major rehgious ritual to his cult namely the sending of the messenger
every five years. As Herodotus describes, the Thracians elected one of them every five
years through casting lots to send him to Zalmoxis with their needs and requests. This
messenger then was thrown up in the air to fall back on spears planted in ground and as
was dying they believed he was going to meet Zalmoxis in life after death and be their
messenger. Oltean believes, therefore, that one of the major religious reforms which
Zalmoxis initiated was the behef in life after death (Oltean 2002: 14). As Herodotus
describes in his account (see endnotes), in order to prove this Zalmoxis built an
underground chamber where he stayed for three years and then came out to be seen by his
people.
hi conclusion Zalmoxis, Gebeleizis^, and about seven other gods were the gods of
the local Dacian pantheon. Along side these major deities there were many other gods
which their related cults were practiced by people coming from different other parts of
the ancient world such as Greece, Egypt, haly, han, Syria and other places. As Mihai
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Barbulescu et al. mentions, according to a study based on discovered epigraphic and
figurine materials, one can see the following statistics:
-The Greco-Roman gods and cults have about 2100 artifacts or 73% of all religious
monuments, altars, statues, and stones.
-The h-anian (Persian) god Mithras with about 10% of all religious artifacts.
-The Palmyrean (Syrian) gods and cults with about 5% of all religious artifacts.
-Gods and cults of Asia Minor with 3. 8%.
-Egyptian gods with about 3% of all religious epigraphic and sculpted artifacts
(Barbulescu et al. 2002:74-75).
A helpful aspect at this point would be to provide a short description of the major
gods of each pantheon.
Greco-Roman Pantheon
This pantheon included twelve major gods and goddesses as they follow: Jupiter
(Zeus), Diana, Venus, Mercury, Minerva, Juno, ApoUo, Mars, Neptune, Vulcanus, Ceres,
and Vesta, hi Dacia, Jupiter had the number one preference among worshippers in
special among soldiers, officers, magistrates, and other state officials. This fact is based
on the high number of monuments and altars dedicated to him. The next in line are:
Diana, Venus, Mercury, Minerva, Juno, Apollo, and Mars. It follows that: Liber Pater
(Dionysus) the god of wine and pleasure, Hercules, Silvanus, Aesculapius and Hygia god
and goddesses of medicine and health, Fortuna and Nemesis goddesses of luck, wealth,
and fate. Genii, Penates, and Lares gods of lands, waters, and spirits, and gods and
goddesses of virtues and morals such as Concordia, Justitia, Salus, Victoria, and Virtus
(Barbulescu et al. 2002:75).
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According to Victor Kernbach, in the south-eastern part of ancient Romania
known as Scythia Minor (today's Dobrogea) especially within the city-fortresses of
Histria, Tomis, and Callatis and others along the Black Sea shore, one can see the
worship of a series of traditional Greco-Roman deities named more after their Greek
names since this region was part of the Alexandrine Empire. Here were discovered
numerous artifacts such as altars and statues dedicated to Herakles (Heracles) considered
the founder of Callatis city, Apollo the god of music and fortune-telling, Demeter, Core,
Dionysus and Artemis the gods of agriculture and fertility, Poseidon and Nymphs gods of
sea, Hermes and Dioscurii gods of commerce and business as well as other deities among
which Aphrodite the goddess of love, sex, and beauty, Asclepios the god of health and
medicine, and Ares the god of warfare (Kembach 1994:40).
The Middle-Eastem Pantheon
Kembach mentions that the most famous such religious belief in Dacia was
associated with the cult of Mithra, a central Persian god,'* whom the Romans called
Mithras (Kembach 1994:49). As Barbulescu et al. explains, besides Mithras, there were
also other cuhs and rehgions belonging to Asia Minor brought in Dacia by small groups
of people coming from that region. Thus, local discoveries show the worship of several
gods or Baals belonging to Asia Minor religions. Among these one can mentions: Attis a
god of growth and fertility, his mother Cybele^ a goddess of caverns and mountains,
waUs and fortresses, nature, wild animals (especially lions and bees), Glykon a snake-god
associated with healing and medicine and Sabazios the nomadic horseman sky and father
god of the Phrygians.
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In regard to the Palmyrean and Syrian deities worshiped in Dacia and Dobrogea
the most worshipped god was Jupiter Dolichenus, followed by other gods from different
Syrian areas such as Jupiter Heliopolitanus, the godess Syria, the gods Azizus and
Turmasgades and the Sirio-Judeo syncretistic deity Theos Hypsistos^ (Barbulescu et al.
2002:75).
Celto-Germanic Pantheon
Another group of deities worshipped in Dacia before Christianity was introduced
is that of Celto-Germanic origin practiced in the neighboring European regions of Gallia
and Germany. Among diese gods and goddesses were: Cernunnos the Celtic god of
fertility, hfe, animals, wealth and underworld, the god of war Mars Camulus who was a
mix of the Roman Mars with the Gaulish Camulus, Mercury the Roman god of trade,
profit, and commerce accompanied by Rosmerta the Celtic goddess of fertility and
abundance, and Matres or Mothers (a group of three female deities able to perform all
kinds ofmagic). Matres are the parrarel of modern Fairies. Other Celto-Germanic
deities worshipped in ancient Dacia included: the god of medicine and health Apollo
Grannus, the Celtic goddess ofmedicine Sirona, and the great goddess of animal fertility
Epona the protector of horses, donkeys, and mules (Barbulescu et al. 2002:76).
Lastly, one should mention that these major religious pantheons involved many
occult and magic practices, especially within the Eastem religions and cults. Thus, these
Eastem (Asian) deities and their respective cults and beliefs were attracting new converts
through secret and mysterious ceremonies of initiation, through fulfilling the thirst for
strong feehngs and emotions, and through their soteriological character. The
archeological discoveries show a multitude of apotropaic amulets and gems associated
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with black magic and occult practices and beliefs. Two such examples are the magic of
letters especially 3 and 7 reflected by discoveries in south-west Romania at the ancient
Ulpia Traiana (the capital of Roman Dacia), Apulum, (modern Alba- lulia in
Transylvania) Sucidava (Olt county on the Danube river), and Orlea (Olt county) and a
cursing small golden plaque (defixionis tabelld) written in both Greek and Latin and
found at Diema (modem Orsova in Mehedinti county) (Barbulescu et al. 2002:77).
This was in brief the religious context on the territory of Romania before and at
the time of the coming of Christianity. As one can see it was a very polytheistic and
religiously syncretistic context. Mihai Barbulescu explains that such a context was
produced by several major factors: the location of the province (Dacia), the geography or
relief of the province, the imperial religious politics, the local economy, the main jobs,
vocations, and trades of the locals, as well as the ethnic diversity of the locals. Within
such a polytheistic and syncretistic religious context, each individual made up what
Barbulescu calls "personal religion," which often included the worship of and religious
duties toward several deities. The making of the "personal circle of beliefs and religious
practices" was based on the following main factors: personal motivations, personal needs,
socio-professional ambitions, ethnic origin, state politics, and religious fashion
(Barbulescu 2003: 43).
The Socio-Political Organization of the Dacians
I introduced first the religious context before Christianity but it is also helpful to
understand briefly some of the major aspects of the socio-political life and organization
of the Dacians. Alexandm Tanase explains that out of the about 100 Thracian tribes the
Geto-Dacian ones were among the strongest military and best organized socially.
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culturally, and politically. During their early origin, the Geto-Dacian tribes numbered
about 15 tribes that formed into one large confederation under the leadership of a
supreme king.^ The most famous kings who led the Dacians to great military, political,
and territorial power were: Dromihetes (cc. 300 BC), Burebista (cc. 82-44 BC), and
Decebal (cc. 87-106 AD).^ As Tanase continues.
The Geto-Dacians had a permanent army with a system of drafting from each
tribe, with infantry and cavalry, and with a remarkable military strategy. The
Dacian state was based on a strong system of city fortresses and other fortified
cities. The historian Ptolemy a contemporary of Emperor Trajan mentions in his
Geography a series of Dacian cities: Buridava, Sucidava, Sacidava, and others.
The Dacian state created by Burebista was similar to a Hellenic monarchy:
centralized administration, a class divided society with a tribal-gentilic nobility
(tarabostes) and very few slaves. The most important socio-economic nucleus
was the local community where the land was collectively administered but where
there were also private properties. The main lifeworks and occupations of the
local Dacians included: agriculture, grape vine growing, cattle breeding, and
different trades and skilled labors (Tanase 1995:44).
According to Petrescu-Dimbovita et al., another important aspect is that king
Burebista led successful military campaigns against the Dacian' s neighbors expanding
thus the territory of Dacia to the west up to the Germanic tribes, to the south up to the
Danube River and to the east up the Black Sea coastline. Under his rule the Geto-Dacian
state became a powerful empire in central-eastern Europe a fact that made imperial Rome
draw its attention toward this region. Roman plans of subduing the Geto-Dacians were
made by Caesar himself who in 44 BC ordered his armies to gather at Apollonia on the
westem coastline of the Adriatic Sea. The war against the Geto-Dacians did not take
place however because Caesar was assassinated by his political adversaries, h would
take another 160 years until the emperor Trajan would successfully defeat the Geto-
Dacians and their last king Decebal, bringing the Roman Empire to its greatest extent
(Petrescu-Dimbovita et al. 1995:169).
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In short, Burebista was a very successful and powerful king. As Marcela Nica
explains, under his rule the Geto-Dacian confederation of tribes experienced a period of
territorial, political, economical, cultural and spiritual growth.^ An inscription found at
Dionysopolis an ancient Greek town on the Back Sea coast affirms that Burebista was
"the first and greatest king of all Thracian kings" (Nica 1996:10).
Romanian Christianitv and Folk Religions Throughout Historv
In this last section, I will explain how Christianity and folk religions interacted
and developed throughout the major periods of Romanian history. The goal here is to see
aspects such as major factors which contributed to the expansion or reverse of both,
Christianity and folk religions, how Christianity contextualized her message and practice,
and the impact that both Christianity and folk religions on each other, as weU as on the
local culture.
First Major Historical Period: 1-4* AD
Regarding non-Christian religions and beliefs, this period was one of growth and
powerful impact. This was the historical period in which religious syncretism and
polytheism in Romania reached its climax and had the strongest influence on the local
culture and people. As we have already discussed, a local Geto-Dacian could worship
during this time up to even 10 gods and their related practices and rituals. These gods
and goddesses belonged to the major Greek, Roman, and Asian pantheons as weU as to
local and neighboring pantheons. Usually, local individuals adopted one or two gods to
worship according to their trades, social status, or personal interests. This initial variety
accounts for the present diversity in folk religious practices and beliefs.
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Although the folk beliefs and practices still practiced today in Romania trace their
origin to this period, the names of the gods and goddesses and their respective rituals and
practices were changed with local names or given different other local names, hi chapter
2 of this thesis, we saw several such examples among which: Paparuda the Rain-Making
Woman associated with an ancient fertility goddess, Caloianul the Rain-Making Puppet
associated to an ancient fertility god such as Baal (Phoenicians), Dionysus (Greeks),
Tammuz (Babylonians), or Osiris (Egyptians), and Dragaica the Goddess of Harvest
associated to the ancient Diana or Ceres.
Mircea Eliade also describes several examples of Romanian Folk 1 (original or
initial) religious traditions, among which the "strigoi" from the Latin "striga" (i.e. witch,
evil spirits, or vampires), the "zine" or fairies from "zina" or "dziana" (i.e. Diana the
ancient Roman goddess), and the "Calusari" a secret society group of cathartic dancers
whose patroness is the "Queen of the Fairies" or the Romanian metamorphosis of Diana.
Another example that Eliade describes is a group of seven or nine mythological figures
called Santoaderi (from Saint Theodore) who have similar characteristics and powers like
Diana's fairies. '�
As Eliade concludes these cases illustrate the existence of a pre-Christian scenario
founded on "oneiric voyages and ecstatic combat," with the continuity of these beliefs
and practices being explained by the fact that the antagonistic principles which are
brought together-sickness and death, health and fertility, were life and death issues facing
the local people which called for logical explanations and thus integration from
worldview perspective (Eliade 1976:79-83).
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These are only few examples of folk beliefs and practices that originated during
this first major historical period and alongside these that are many more that still can be
seen today in Romania. For example, most of the magia neagra (black magic) and
vrajitorie (witchcraft) practices, that the Roma ethnical group practices today, originated
during this period.
One major aspect that we should always keep in mind is that the majority of these
non-Christian religions, beliefs, and rituals were intended to offer answers and solutions
that common people encountered at the level of felt needs. As we have seen in chapter 2,
related to the major theoretical frameworks underlying this study, folk beliefs in general
try to answer four major questions related to felt needs and issues of daily life. These are:
How to find meaning in life on earth and how to explain death? How to get a good life
and how to deal with misfortune? How to discern and explain the unknown in order to
plan one's life? How to maintain moral order and how to deal with disorder and sin?
(Hiebert, Shaw, Tienou, 1999).
Regarding Christianity during this period in Romania, this was a time of small
beginnings and presence, yet a time of high successful contextualization of the message
and ministries. If non-Christian beliefs and rituals experienced a period of high growth,
presence, and influence on the local culture, Christianity having a small presence was
probably one of the best periods of successfully contextuahzing its message and
ministries. Romanian scholars, who studied the origins of Christianity in Romania,
explain that there should have existed small numbers of Christian groups and
communities as elsewhere in the Roman Empire (see Oltean 2002, Kernbach 1994, and
Vucanescu 1987). Yet this early Christianity was more of a grass-roots movement.
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propagated not by official missionaries, but by person-to-person contact without any
structured ecclesiological organization.
Nicolae lorga, a prominent Romanian historian, explains that early Romanian
Christianity was a religious movement up to Emperor Constantine whose edict legalized
Christianity in the empire (lorga 1928:15). Such a Christian movement was based on
local grass-roots leadership and on the basic New Testamental practice of the cult within
a small group or community, which was not under the jurisdiction of an established
episcopacy (lorga 1960:631).
Before explaining the major ways in which early Christianity contextualized her
mission and message in Romania, I would like to mention the major sources by which it
was introduced into the local territory. Romanian scholars explain that, although some
early Church Fathers such as Eusebius, Tertullian, and Origen place the Apostle Andrew
as the missionary to Scythia along the Back Sea coast, there are no sources describing the
success of his ministry in Romania. Christianity should have been, therefore,
successfully introduced just as anywhere in the Empire, more through traders,
businessmen, travelers, workers, government representatives and soldiers. The fact the
Romans occupied Dacia in 102 AD and administered it as a Roman Province for the next
170 years meant more mihtary, economical, and administrative development and in turn
more Christian presence through those involved in such a process.
According to Rodney Stark, successful conversions are based more on "social
networks, on the bonds of trust and intimacy between those who believe and those who
come to accept their beliefs." Thus, "converts are made through direct person-to person
influences-people adopt a new faith as a matter of aligning their religiousness with that of
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their friends, relatives, and associates, who have preceded them into faith" (Stark
2001:106).
Many scholars have written about the Early Christianity's methods of mission and
ministry, which were described during the first 400 years as a period of successful
contextualization. I believe that in Romania, Christians led by the Holy Spirit, used
similar methods and I would like next to summarize the essential characteristics of
methods for successful contextualization. The successful contextualization of
Christianity in Romania today, in order to address the issue of religious syncretism and
split-level Christianity depends in large parts on the following methods:
First, the centrality of Christianity's message as related to Jesus Christ.
According to Latourette (1965), the primary source of the appeal of Christianity was
Jesus Christ and His incarnation, life, crucifixion, and resurrection. The first Christian
witnesses on the territory of Dacia told the story of Jesus with passion and a burning
conviction. Then the message of Christianity assured its adherents of what many in the
ancient world were craving for namely, high ethical standards and strength and guidance
from God to live practically those standards. Christianity promised life after death in the
kingdom of God and in the His presence. A Christian believer, however, could
experience the presence and power of God in his or her life while still living in this
world.
Second, the communication of Christianity's message in the local languages. As
we have discussed, the first Christians in Dacia came as traders, workers, officials, and
soldiers and in many instances they knew the local language. Then Latin and Greek were
well known and spoken in Dacia. An important aspect at this point is the fact that after
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the Roman occupation of Dacia, as the locals mixed with the Romans forming the new
Romanian, Latin became the language adopted by the Romanians. Fletcher (1998) talked
about the importance of local languages and the communication of Christianity when he
gives the example of Ulfila who ministered among the Goths and local Romanians during
the middle of the 4* century AD. The Goths migrated to south-eastern Dacia and
established there. Ulfila ministered successfully among them and one strong asset of his
ministry was his fluency in Greek, Latin, and Gothic. He translated the Bible in Gothic
and preached in all three spoken languages Greek, Latin, and Gothic.
Third, Christianity in Dacia provided a high degree of cultural continuity because
of its similarity to the other religions and beliefs practiced by the locals, in particular the
cuh of Zalmoxis. According to Dumitru Draghicescu (1996 [1905]) "The essential
aspects of Christianity were already found in the religion of the Dacians," and according
to Eliade (1980), "All the aspects of the religion of Zalmoxis-eschatological,
therapeutical, and theological were encouraging the embracing of Christianity."
Fourth, early Christianity in Dacia, although small in numbers of adherents, was
successful because it reached across social networks and we have already seen this as
explained by Stark.
Fifth, the nature of the early Christian communities in Dacia. As we have already
discussed, although we have few descriptions or discoveries of existent churches by
means of buildings, whatever Christian groups existed they must have met and
worshipped in house groups and unconventional places. The fellowship in such context
was powerful and genuine and early Christians in Dacia, just as those in the New
Testament truly experienced the warmth, security, and bond of love that comes from
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being part of the body of Christ. As in other places throughout the Empire, new members
in Dacia did not need to go back to folk beliefs in times of crises because their felt needs
were met in the context of genuine fellowship and true Christian bond with their new
brethren in Christ.
hi describing this period, Latourette (1965) says that a powerful contextual
ministry of the early Christianity was ministering at the felt needs level within the context
of small groups and Christian communities. According to him "here was the sense of
security and of meaning in a perplexing universe and in a society whose foundations were
crumbling." And as Stephen Neill also describes, "one notable feature of this common
life was the development of charitable service, especially to those within the fellowship"
(1964:37).
Stark showed that charitable service and deeds of love and help were instrumental
not only within Christian-Christian interpersonal attachments but also within Christian-
Pagan attachments especially in times of crises such as during epidemics, and led toward
the growth of Christianity. According to Barbulescu et al. a funerary inscription found at
Tomis (Constanta) dating from the 3'^'* century AD, shows the existence of several
families in which some members were pagans and some Christians in a time in which
Christians were renegaded and persecuted even by family members (Barbulescu et al.
2002:87).
Sixth, Stark also mentions the importance of class and social status within
Christian members and the fact that early Christianity was a religious movement reaching
to all social classes and not only the proletarian. Archeological discoveries in Romania
show that local early Christianity was very inclusive when it came to social status.
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gender, ethnicity and other such factors. The fact that it was brought by traders,
businessmen, officials, and soldiers shows that it was more made up ofmiddle-upper
classes reaching downward, rather than destitute classes reaching upward. According to
Latourette (1965) "the early Church was inclusive: its brotherhood included both genders,
rich and poor, intelligentsia and men and women of no intellectual attainments."
Seventh, another important aspect through which early Christians contextualized
their message and faith in Dacia was steadfast devotion and allegiance to Christ, even
when facing death. Stark (1996) showed that Christian martyrdom led to higher
commitment and participation within the church and Latourette (1953) explained that the
courage and steadfast faith of the Christian victims led to an increase in Christianity's
credibility and admiration among pagans, as well as to their conversion. Barbulescu et al.
explains that archeological discoveries, as well as literary sources mention several local
Christians martyred during this period of intense persecution for the Christian church.
During the great wave of persecution from 303-304AD, many local Christians from
several main cities in Dobrogea (Scythia Minor) were martiryzed. Four graves were
discovered in the city of Niculitel (Tulcea County) under the altar of the local church,
belonging to Christian martyrs of the 4* century. Their names are: Zotikos, Attalos,
Kamasis, and Filippos (Barbulescu et al. 2002: 89).
According to Oltean (2002) due to the persecutions that Emperor Diocletian (284-
305), originated, Montanus a Daco-Roman Christian pastor and his wife Maxima were
martyred by drowning in the Sava River. Montanus is recorded as the first Romanian
(Daco-Roman) pastor. A month later three local Christians by the name of Dadas,
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Quintilian, and Maxim the Wise from Ozabia village (Tulcea County) were put to death
too.
Romanian local Christians suffered persecutions even after the edict of
Constantine the Great. Thus, between 370 and 372 AD, the Gothic King Athanaric, who
had settled in Dacia and was at war with Emperor Valens, began a great persecution of
Christians in his territory. He ordered the execution of Sava the Goth, also known as
Sava the Romanian, a well-known Christian leader and missionary among the local goths
and romanians.''
Eight, a last essential aspect related to the successful contextualization of
Christianity in ancient Romania is the spiritual dynamic of the Christian movement.
Thus, the local Christians experienced the presence of God in their midst by witnessing
powerful works and deeds that God fulfilled through local Christian leaders and church
members. Christianity in Romania during this first historical period was a Spirit filled
and led movement through which God manifested His presence and power at work in the
hves of the local people and communities. As Fletcher (1998) explains, "in a European
countryside where over hundreds of years diverse rituals had evolved for coping with the
forces of nature. Christian holy men had to show that they had access to more efficacious
power."
In conclusion this first period was a time of high presence and impact for the non-
Christian religious beliefs and practices and one of high contextuahzation for a minority
movement called Christianity. The latter, "ought-thought, out-hved, and out-died the
adherents ofthe non-Christian rehgions" (Latourette, 1965). Christianity also out-
powered non-Christian rehgious beliefs and practices spiritually as well as provided a
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trae community of faith where one could experience genuine faith, fellowship, friendship,
security, and help, hi our churches today, we need to show the same faith and devotion
toward God and employ similar holistic methods of contextualization in order to
successfully address the issue of split-level Christianity. We will see in Chapter 7 how
such contextualized ministries of transformation might look for our present time.
Before we move to the next major period namely, 400-lOOOAD to see how
Christianity and folk rehgions continued to coexisted, one should mention that according
to Stark (2001), due the Edict ofMilan (313 AD), which prepared the way for
Christianity to become the state religion. Christian missions in Europe after 400AD
collapsed. As the church became an organization of the elite involved mainly in politics
and in converting kings, a great number of people officially and superficially adopted
Christianity while still believing in and practicing folk beliefs and practices, especially in
times of need and crises.
Stark gives the example of Denmark and quotes the Danish historian Johannes
Brondsted who said, "h was quite easy for Christianity to become the public faith in
Scandinavia, but far more difficult to overcome the complex culture beneath that
religion". Brondsted provided here a quote of a 1 2* century Anglo-Danish monk who
said, "As long as things go well and everything is fine, the Sviar and Gautar seem willing
to acknowledge Christ and honor him, though as pure formality; but when things go
wrong they turn against Christianity and revert to paganism" (Stark 2001: 1 14). This was,
in general, the major situation throughout Westem and Northem Europe. Now let's see
what happened in Romania during this period.
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Second Maior Historical Period: 400-lOOOAD
There were several major factors that influenced dramatically the life and mission
of Christianity and that of the folk religions in Romania during this period. They include:
the legalization of Christianity as the religion of the empire after Constantine' s edict
(Edict ofMilan, 313AD); the migration of pagan barbarian tribes such as the Goths,
Visigoths, and Ostrogoths, into Romanian territory; the influence of the Byzantine form
of Christianity over south-east Romania; the migration of the Slavonic tribes south of
Romania into present day Bulgaria and in other regions from the Balkans; and the tension
and struggle for control between Rome and Constantinople over the Romanian Church.
All these factors led in a way or another either to the strengthening and growth or
to the weakening and decrease of both Christianity and folk rehgions, as well as to a new
religious process, namely that of the religious syncretism between the two as Stark
explained above in the case of Northem and Western Europe. I will synthesize next how
each of these historical events influenced Christianity and folk religions in Romania.
First, the legalization of Christianity as the religion of the empire, led to a severe
coUapse of the official aspect of paganism, which lacked now any official support (Stark
2001). Many non-Christian religions that have been practiced in Romania up to this
point began to disappear due to lack of political and social support.
h also contributed to the strengthening of one of the most essential Romanian
mark related to its ethno-historical origin, namely the bond between the Latin language
and the Christian faith. We saw that Dacia was a Roman province from 106AD to
270AD time in which the locals were so profoundly influenced by Roman culture that
they adopted the Latin language, yet the Romans left Dacia in 270AD. As Oltean (2002)
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explains, "although the Roman emperors abandoned Dacia from a political, economic,
and administrative point of view, the newly formed Romanian people saw in
Constantine' s Christian official message a symbol of continuity." Thus, "an empire was
dying, while another one based on the Christian faith and on eternal promises was being
bom from mins..."
hi addition, it led to the religious process of syncretism between Christianity and
folk religions. If up to this point Christianity coexisted side-by-side with the local folk
religions from now on two began to mix together. This syncretism has survived up to our
times and it is this issue of split-level Christianity that our churches need to address
urgently. Although the syncretism between the two originated during this period there
were still original forms of both that continued to exist unaltered. Stark believes that
Christian missions collapsed after 400 AD due in part to this syncretism and he is right in
large, but one can see aspects of what we may call "a pure Christian remnant," as well as
calls for renewal throughout the history of Christianity in Europe. Not all popes, bishops,
priests, missionaries, monks, and local Christian communities were affected by
syncretism or not trying to address it.
We should look at how different Christian leaders and churches throughout
history continued to successfully contextualize the message, mission, ministries, and
stmctures of the Church and use similar methods today. Relevant examples at this point
are Ulfila among the Goths and local Romanians, the mission of Patrick among the Irish,
Cyril and Methodius among the Slavs and others. According to Latourette (1953),
although one can see a period of Christian vitality in Westem Europe between 950 to
1350 AD through the movement ofmonasticism, there were also other minority
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movements which arose like monasticism from the desire to genuinely seek commitment
to the Christian faith and whose main mission was to win the nominal Christian
population back to Christ. Some of these movements and their leaders include: the
Flagellants, the Beguines, the Waldensees, the Albigenses, and the followers of Arnold of
Brescia.
Second, the migration of the so called "barbarian tribes" into Romanian territory
from the 4* to the 6* century AD originated a new missionary impulse for the local
Christian communities and missionaries, and challenged Christian missionaries among
which Ulfila to employ contextual methods of communicating the gospel. They
strengthened local Christian communities and challenged them to an increased devotion
and dedication when persecuted by the barbarians. This migration also brought new non-
Christian religious practices and beliefs.
Third, the influence of the Byzantine form of Christianity in Romania provided
the local Christian communities with the "orthodox" or theologically correct or right
doctrines as we have seen when we described the Orthodox Church in chapter 4. In
addition, it stressed the importance of worship since the Byzantine Church has always
been a worshipping church.
The Byzantine form also contributed to the syncretistic aspect of Christianity due
to its high view of culture and due to the inability of fueling down the right doctrines to
the masses. This is the paradox of Orthodoxy; it is theologicahy correct yet lacks
teaching the Bible and the doctrines to the masses of believers. Romanians are generally
nominal and split-level Christians today due in large part to the Orthodox Church.
Lastly, the Byzantine form created a highly institutionalized model of the church;
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promoted the state church model; and encouraged nationalistic Christianity as the religion
of the Romanian nation.
Fourth, the migration of the Slavic tribes in the Balkans and south of Romania
originated a new momentum for missions. One should mention at this point the mission
of Cyril and Methodius also known as "The Apostles to the Slavs" during the 9* century
AD, who employed successful contextualized methods of communicating the gospel and
built indigenous Christian communities among the Slavs. The greatest mark of their
missiological method was to produce the Slavonic alphabet upon which they translated
the Bible in the local language.'^ Their missionary work led to the formation of the
Bulgarian Church when King Boris I converted to Christianity toward the end of the 9*
century AD (lorga, 1928). Under Boris I, masses of Bulgarians were converted to
Christianity and the Bulgarian Orthodox Church was formed and recognized as an
autocephalous archbishopric by the Patriarchate of Constantinople.
Although the Cyrillic alphabet enabled the Slavonic liturgy this alphabet alienated
even deeper the Romanian people from understanding the Scriptures and worshipping in
their own language which was Latin, after it was introduced in the Romanian Orthodox
Churches. Thus, what was an asset for the Slavs became a barrier for the Romanians.
Fifth, the fight and conflict between Rome and Constantinople to control the
Romanian Church weakened the testimony and main message of Christianity as the
rehgion of love and led to higher growth of Christian syncretism. For more then a 1000
years beginning with this period the Romanians will be the spectators of a long and ugly
fight between the so called Christian East and West over which to dominate their Church,
culture, and land. This great schism and tension in the Church produced a lot a suffering,
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distrust, and disobedience toward the Church and her message, a fact which in turn led
the locals to turn toward folk religions and beliefs in time of need and crises.
Third Maior Historical Period: 1000- 1800AD
This period known as the Romanian Middle Ages continued to be dominated by
the Rome-Constantinople tension in terms of control over the Romanian church, by the
usage of Cyrillic language in Church liturgy and in the translation of the Bible, and by
new social, political, and international factors and developments. One major factor at this
point was the formation in 1300 AD of three distinct Romanian principalities:
Transylvania (West); Wallachia, to be named later, the Romanian Country (South); and
Moldavia (East) (see Appendix A: Map 2). Transylvania was, for much of this period,
under Austro-Hungarian dominion, while Wallachia and Moldavia would be buffeted
between the imperial ambitions of Austro-Hungary, Russia, and the new threat of the
Ottoman empires advancing from south. Beginning with the 16* century, Wallachia and
Moldavia would have to "squeeze by on wit and cunning, on ducking when possible and
bowing when necessary, on evasion and negotiation" in front of the Ottoman Empire as
not as to be occupied in force (Richmond 1995: 130).
While Transylvania was under Westem military protection and Catholic
influence, the other two provinces were under Orthodox influence. Thus, for several
centuries Orthodoxy constituted the religion of a nation in the danger of being dominated
by the Ottomans who were Muslims, hi this context, in the conscience of the Romanians
the saving of their national liberty and identity began during this period to be strongly
associated to upholding the Orthodox faith.
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The major role of Christianity and of the Church in such a context was to assure
the continuity of the Romanians as a distinct nation with a distinct past and faith; that
faith being Christianity. The Orthodox Church assisted the Romanian Kings by calling
the people and uniting them around the kings in the fight against the Ottomans, and
assured the local people that God's Kingdom is for those fighting for their nation and
land. In turn, the Romanian kings built impressive churches every time they experienced
victories against the Muslims. Stephen the Great (1457-1504), a famous Romanian king
of that period, build several impressive Orthodox cathedrals in Moldavia as the result of
victories against the Ottomans.
Maintaining national and ethnical identity and freedom was only one major need
with which Romanians struggled. The Church, in symphony with the kings was able to
fulfill that one need, yet all the other major middle-level needs continued to be fulfilled
by the folk beliefs they practiced and by the split-level Christianity that they developed in
that context. What is specific to split-level Christianity during this period is the
development of a folk Christianity around the Orthodox Christian calendar and around
the major Orthodox saints. Ancient folk holydays and their respective rituals and
practices, especially those related to major ancient deities, began to be camouflaged
under Orthodox holydays and the ancient gods and goddesses began to be replaced with
Orthodox saints or Biblical characters. Thus, every major saint in the Orthodox calendar
has the role and fulfills the functions that ancient gods and goddesses used to fulfih.
For example, as Victor Kernbach explains. Saint Andrew became the folk deity in
charge with the wild animals and the evil spirits and on the night of November 30* when
this saint is celebrated in the Orthodox calendar the locals have to sprinkle the doors and
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windows of their houses with a solution made of garlic in order to scare away these evil
spirits or wild animals. Another example is St. Peter who besides his role of opening and
closing the gates of heaven, became the patron of the shepherds and also has power over
evil spirits and wild animals, as well as is responsible for the health, wealth, and luck of
the people.'^ Not all gods and goddesses of the non-Christian religions however were
replaced with Christian characters and not all non-Christian beliefs and rituals
camouflaged themselves under Christian holydays, but many continued to be practiced
and observed as they have always been (Kembach 1994:300).
This Christian syncretism around the Eastern Orthodox calendar is seen by some
Romanian scholars (i.e., Mircea Eliade), as a distinct local contextualization of the gospel
and the Christian faith. While it might be distinct and contextual, it is certainly not
Biblical and theologically correct. We are trying in this chapter to see how Christianity
contextualized its message and indigenized the Church and this model here is presented
by these scholars as a viable model. I believe, however, that such a model shows the
failing of the Church to tmly contextualize the Christian faith.
One of the more important religious factors during the Middle Ages was the
Protestant Reformation initiated by Luther during the 16* century, which had strong
effects in Transylvania and to some extent in the other two provinces.''' As a result of the
Reformation in Transylvania, Reformed and Evangelical churches were planted first
among the Hungarian and German populations and later among the Romanian local
populations.'^ The greatest effect of the Reformation was the translation and printing of
the Bible in Hungarian and German and the returning of the Christian faith to its New
Testamental model and ethos. At the same time one can see an increase in the printing of
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texts and books related to the social and humanist sciences such as medicine, geography,
languages, economics and law, and others, as well as an increase in printings shops and in
local schools.
During this period, there continued to be printed in Moldavia and Wallachia both
secular and Christian texts and manuscripts using the Slavonic language. The impulse
and effect of the Reformation made visible the need for the translation of biblical and
Christian texts and manuscripts into the Romanian language. The first of such
undertakings in Transylvania came through the printing of a Lutheran Catechism in 1544
at Sibiu city, then that of the deacon Coresi printed in 1559 at Brasov, and the
Tetraevanghelul printed also at Brasov in 1561. Other such writings were printed in
Romanian in the years to follow, yet this impulse of the Reformation's use of the
Romanian language did not have a large effect especially in Moldavia and Wallachia that
were highly influenced by the Orthodox Church and its Slavonic language used for
liturgy and writings. Such important beginnings, however, prepared the background for
abohshing Slavonic and for beginning the usage of the Romanian during the 17* century
AD. The Orthodox Church printed the first Bible in Romanian in 1688 at Bucharest.
A last essential characteristic of this period is the impact of the Evangelical
Protestant churches on the local population and culture. Between 1527-1768 there
appeared small communities of Anabaptist believers in Transylvania living and practicing
a Scriptural and Puritan Christianity. Such movements of renewal and reform were
similar in message, structure, and daily-living of early Christianhy in Dacia whose main
characteristics and methods of successful contextualization were already described in this
chapter.
185
The Anabaptists of Transylvania provided true Christian communities of love,
friendship, support, and faith for the local Romanians. Once again, as during its origins
in Romania, Christianity succeeded to successfully contextualize its message and
ministries in such a way that those embracing its new communities did not need to go
back to folk religions in times of crises.'^ While small in number, this model of
Christianity provided such a successful methods of contextualization that one may
employ it in addressing the issue of Christian syncretism in Romania.
Fourth Maior Historical Period: 1800-1989
From 1800 to 1989 the period of Modern Romania experienced new social,
political, and historical developments; a very important one being the union between
Wallachia (also known as the Romanian Country) and Moldavia in 1858. Alexandm
loan Cuza became the newly elected mler of the two united principalities and mled from
1859 to 1866. This period in Romania was largely influenced by the democratic
movements in Westem Europe and a result of such influence was the adoption of a
democratic constitution in 1866. An important development for the Orthodox Church
during this time was its recognition as an autocephalous metropohtan church in 1873.
hi 1877 Romania defeated the Ottoman armies and declared its national
independence. At the Congress of Berlin in June 1878 the Western powers recognized
the independence of Romania (Historv of Romania, 2002).
Another historical factor for this period was the incorporation of Transylvania
into Romania at the Treaty of Trianon on 4 June 1920, after the First World War. Thus,
with the adding of Transylvania, Romania became again one united large nation, as it
used to be long ago under the Dacian kings. Some other factors that need to be
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mentioned at this point are the origin of the Baptist churches in Romania with the
opening of the first Baptist church among the Germans living in Bucharest around 1864
and the origin of a renewal movement within the Orthodox Church called the Lord's
Army in 1923.'^
This renewal movement within Romanian Orthodoxy was similar in message,
structure, and mission to the early Methodist movement initiated by John Wesley in
England. Since Orthodoxy has the deepest level of Christian syncretism as a model of
Christianity and since the Lord's Army originated within Orthodoxy this renewal
movement provides us with genuine ecclesiological, theological, and missiological
insights necessary in addressing the issue of split-level Christianity in Romania.
We should also look at the period of communism as it relates to this fourth major
historical period. After the Second World War Romania and Eastem Europe fell under
the sphere of Soviet influence and the mle of the communist regime. This period of
communism between 1945-1989 impacted both Christianity and folk beliefs in several
definite ways, the first of which led toward the decrease and even defeat of many folk
beliefs and practices. This was a period in which religion of any type was combated
philosophically, scientifically, and pragmatically.
The conomunist goal was to create the perfect human society and in their ideology
that was realized by addressing first the felt needs of the population. Thus, people were
provided with jobs, houses, and free medical care and education. Through the
advancement of science, industrialization and a socialist as well as secular based
education, religion was proved to be unnecessary. And the tmth is that many folk beliefs
and practices disappeared during this period. The middle level of felt needs was now
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addressed through communist based programs, and the observance of folk beliefs and
practices were unnecessary now and even viewed as backward and unintelligent.
In regard to the Christian Church, Communism originated a time of severe
persecution. And yet, while this initially seemed to weaken the church, in the end it
proved to strengthen the church. Once again the Christian Church found herself in a
situation similar to that of the Early Church where being ready to suffer for Christ led not
to weakening the church, but to its strengthening. During this period all three branches of
Christianity namely Orthodoxy, Catholicism, and Protestantism were more united and
willing to cooperate with one another. In the communist prisons, members of all three
major churches were regarding each other not as much in terms of denominational
adherence but as being brothers in faith suffering for the same cause. Thus, the
communist prisons "were places where real ecumenical cooperation took place during
that time" (Botica, 1999).
Communism also led toward the growth of the Evangelical Churches. Although
the communist regime was trying to minister al the level of felt needs and succeeded to
do that to a certain degree it was in reality a brutal regime based on corruption and
persecution. In such a context the Evangehcal churches provided viable counter-cultural
communities based on true faith, piety, friendships and long-lasting relationship. The
message of gospel preached within these communities spoke of truth, liberty, love, and
equality as God-given basic human rights. During this period sayings of Jesus like, "You
will know the truth and the truth shah make you free" (The Holy Bible-NKJV. 1982)
were more appeahng and fulfilling then bread on the table and a roof under one's head.
As Desmond O'Grady explains.
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Communist regimes considered Christianity a mere survival of a fading order; but
after failing to crush it entirely they tried instead to preserve it in a mummified
form until the babushkas (grandmothers) died off and also as a cultural
"showpiece" for foreigners. But Communism rather than Christianity was the
mummy. Christianity showed surprising vitality, representing the only alternative
worldview to official ideology and the only structures and spaces where free
discussions could take place. When, increasingly, people found it tiresome, as
Vaclav Havel wrote, "to live a lie," Christian insistence that Christ was the Truth
became more compelling. Communism predicted a new human person, but the
only persuasive exemplars were dedicated Christians (O'Grady 1997:132).
At this time the Romanian Evangelical Churches provided places of contact with
the free world for it was pretty much in the Baptist and Pentecostal churches that one
could meet and talk with a visiting believer from Western Europe or America. I myself
went for the first time to church when my mother told me that an American pastor would
be preaching that evening at the church. Later my brother, Dan Botica, who wanted to
flee communist Romania came to church when I told him that once he fled Romania and
got to America via Westem Europe there would be "Baptist brothers and sisters" there
waiting for him and ready to help.
Lastly, conununism led toward an increase in the credibility of the Church,
especially as Christians and their Churches played a vital role in the fall of corrununism.
In Romania, it was the Reformed Church from Transylvania that sparked the flame of the
revolution against communism. It was also the Christians who kneeled down in the
Revolution Square and prayed the Lord's Prayer-as the army was still defending the old
dictatorial regime. Even today, the Church as whole is viewed as the most credible
institution of the Romanian society.
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Fifth Maior Historical Period: 1990-Present
For churches in Romania, these 20 years of freedom and democratic reforms have
originated a time of deep challenges and of essential transition. First, Christian churches
faced the enormous task of learning to live and minister in a free and pluralistic society.
Thus, they needed to find and employ contextual models of evangelism and ministry
suitable for the new context. The danger during this time has been that of adopting
Westem models without any proper contextualization. Even today, one can see a
stmggle among churches in Romania as they attempt critical contextualization.
Second, after a short period of relative peace and cooperation, immediately after
the fall of communism, it followed a period of tensions and divisions among the major
branches of Christianity. The Orthodox Church feared that Protestants were engaged in
too much "proselytism" and began to restrict, even persecute, them. Old issues between
the Catholics and Orthodox began to resurface and ignite serious tensions. One such
issue was the retuming of Catholic Church buildings and properties that the Conomunists
confiscated and gave to the Orthodox Church.
Third, as Romania has been passing through a deep social and economical crisis.
Churches have been faced with the task ofministering at the middle level of felt needs
and originate relevant ministries of transformation necessary in such a context.
What is of profound importance for the future of churches in Romania is the issue
of split-level Christianity, which, as we have seen in chapter 1 of this thesis, is a serious
present problem. Although during the period of communism many folk beliefs and
rehgious rituals have ceased to exist or became dormant, are now coming back to hfe.
With the collapse of communism, the Pandora' s-Box of Romanian religious folkism has
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been opened. This has been a period for the rebirth and reactualization of folk religions
in Romania, in particular those that are clearly forbidden in the Bible such as black
magic, witchcraft, evil spirits, the horoscope, fortune telling, divination, and others.
According to Liviu Chelcea,
After 1989, one the forbidden fruits of the communist period became available for
a large number of persons. Various religious practices moved from a semi-
clandestine regime to a central public domain position. Besides the revival of
church missions, one can see the growth of the religious phenomenon related to
black magic, witchcraft, and fortune telling which are already very popular
(Chelcea 2003:87).
Liviu Chelcea did research in Olt County among several communities and
discovered that large numbers of people not only of marginal social status, but also of
high status such as medical doctors, politicians, and even priests. Each of whom appeal
to the help of witches, fortune tellers, and local shamans to find answers and solutions to
issues related to luck, wealth and health, supernatural appearances and so on. hi chapter
6 of my thesis I will present my own discoveries as I did field research related to this
study. The conclusion of which is clear - Romanian churches are faced with this serious
challenge of addressing the issue of split-level Christianity and help the large populations
of church members become genuine disciples of Christ.
These are, in short, the main factors relating to the historical development of
Christianity and folk religions in Romania as well as the essential insights these factors
provide us with as for addressing the problem of Christian syncretism in Romania. I will
conclude this chapter with a brief summary.
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Summary
In this chapter I analyzed the historical development of Christianity and folk
beliefs in Romania to understand periods of expansion or reversal as well as what factors
led to a successful Christian contextualization and what factors led to
overcontextualization. I needed to understand this because, although, I believe that
Hiebert's critical contextualization is an appropriate missiological theory for better
addressing spht-level Christianity, in the context of Romania one needs to add to it this
important factor of decontextualizing the 2000 year old Romanian Christianity before
recontextualizing it.
Another objective here was to look at the degree of cultural continuity that
Christianity provided in history, and the general impact that Christianity and folk
rehgions had on each other and on the local culture. Thus, after describing some museum
research findings about the origin of Christianity in Romania, I analyzed the cultural
context of the period in which Christianity was introduced in Romania. As I concluded,
the first 400 years was a period of small beginnings for Christianity yet one with
successful missions and contextualization vis a vis the still large presence and practice of
non-Christian religions. I moved next to all the other major historical periods trying to
see similar factors and dynamics.
This historical analysis helped me to understand that after the initial period of
successful mission and contextualization, Christianity began to incorporate folk beliefs
and practices and failed in contextualizing its message and form at the worldview level in
particular at the level of felt needs. As such Christianity has been syncretistic since then,
but there were renewal movements and attempts throughout history that brought her back
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to its Scriptural form and ethos. These renewal movements do provide us with
significant insights on how to recontextualize the gospel in order to address our issue.
That is why critical contextualization in the context of Romania needs to be retrospective
too, in other words to consider successful past attempt of recontextualization.
Finally, the last historical period pointed to the fact that folk beliefs and practices
experienced again a period of revival, and the Romanian people appeal regularly to these
religions in time of crises, in particular to these that are forbidden in the Bible. Before
offering possible insights into how to address this issue in chapter 7, 1 will present my
field research discoveries in the next chapter to see a more detailed description of the
present situation.
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Notes
' The number of attested deities in Dacia is over 130, but the deities whose cults spread in the whole
province is smaller and belong to the major Greek, Roman, and Asian pantheons (Romanian Historv
2002:76).
^ Here is an interesting description that Herodotus makes about Zamolxis in book IV of his The Persian
Wars:
"95. For myself I have been told by the Greeks who dwell beside the Hellespont and Pontus that this
Zalmoxis was a man who was once a slave in Samos, his master being Pythagoras son of Mnesarchus;
presendy after being freed and gaining great wealth, he returned to his own country. Now the Thracians
were a meanly-living and simple-witted folk, but this Zalmoxis knew Ionian usages and a fuller way of life
than the Thracian; for he had consorted with Greeks, and moreover with one of the greatest Greek teachers,
Pythagoras; wherefore he made himself a hall, where he entertained and feasted the chief among his
countrymen, and taught them that neither he nor his guests nor any of their descendants should ever die, but
that they should go to a place where they would live for ever and have all good things. While he was doing
as I have said and teaching this doctrine, he was all the while making an underground chamber. When this
was finished, he vanished from the sight of the Thracians, and descended into the underground chamber,
where he lived for three years, the Thracians wishing him back and mourning him for dead; then in the
fourth year he appeared to the Thracians, and thus they came to believe what Zalmoxis had told them.
Such is the Greek story about him.
96. For myself, I neither disbelieve nor fully believe the tale about Zalmoxis and his underground chamber;
but I think that he lived many years before Pythagoras; and whether there was a man called Zalmoxis, or
this be a name among Getae for a god of their country, I have done with him."
Plato also mendons Zamolxis in book XII of his Dialogs:
"Then, I on hearing his approval, regained my courage; and litde by litde I began to rekindle. So I said,
such, then, Charmides, is the nature of this charm. I learnt it on campaign over there, from one of the
Thracian physicians of Zamolxis, who are said even to make one immortal. This Thracian said that the
Greeks were right in advising as I told you just now: 'but Zamolxis', he said, our king who is a god says
that 'as you ought not to attempt to cure eyes without head, or head without body, so you should not treat
body without soul;' and this was the reason why most maladies evaded the physicians of Greece- that they
neglected the whole, on which they ought to spend their pains, for if this were out of order it was
impossible for the part to be in order. For all this was good and evil, he said, in the body and in man
altogether was sprung from the soul, and flowed along from thence as it did from the head into the eyes.
Wherefore that part was to be treated first and foremost, if all was to be well with the head and the rest of
the body. And the treatment of the soul, so he said, my wonderful friend, is by means of certain charms,
and these charms are words of the right sort: by the use of such words is temperance engendered in our
souls, and as soon as it is engendered and present we may easily secure health to the head, and to the rest of
the body also. Now in teaching me the remedy and the charms he remarked, 'Let nobody persuade you to
treat his head with this remedy, unless he has first submitted his soul for you to treat with the charm. For at
present,' he said, 'the cure of mankind is beset with the error of certain doctors who attempt to practice the
one method without the other.' And he most particularly enjoined on me not to let anyone, however
wealthy or noble or handsome, induce me to disobey him.
^
In regard to Gebeleizis and who he was, Romanian scholars are divided. Some suggest that Gebeleizis
was the major deity before and at the time of Zalmoxis' reform. Thus, at the dme of Herodotus' account
the reform of Zalmoxis could have not been thoroughly implemented since some Thracians were sdll
worshipping the old god. Others suggest that inidally Zalmoxis was not considered a god, but the
messenger and reformer send by Gebeleizis since no religious reform was made through the whole
substitution of old deities but through gradual replacements of names and attributes (Oltean 2002:21).
^
According to Wikipidia: The Free Encyclopedia, "Mithras was the cenO-al god ofMithraism, a syncretic
Hellenistic mystery religion of male initiates that developed in the Eastern Mediterranean in the 2nd and 1st
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centuries BC and was practiced in the Roman Empire from the 1st century BC to the 5th century AD. The
Romanized Greek Plutarch says that in 67 BC a large band of pirates in Cilicia were practicing secret rites
ofMithras. The name Mithras is the Greek masculine form ofMithra, the Persian god who was the
mediator between Ahura Mazda and the earth, the guarantor of human contracts, although in Mithraism
much was added to the original elements of Mitra. However, some of the attributes of Roman Mithras may
have been taken from other Eastern cults: for example, the Mithraist emphasis on astrology strongly
suggests syncretism with star-oriented Mesopotamian. At least some of this synthesis of beliefs may have
already been underway by the time the cult was adopted in the West.
When Mithraism was introduced by Roman legions at Dura-Europos after 168 AD, the god assumed his
familiar Hellenistic iconic formula. The mythology surrounding Mithras is not easily reassembled from the
enigmatic and complicated iconography. Indeed the dedicatory inscription on a 2nd-3rd century tauroctony
discovered in a Mithraeum at Ostia in the 1790s refers to the 'incomprehensible deity':
INDEPREHENSIVILIS DEI. Apparently the cult ofMithras did not depend, as Christianity did, on the
interpretation of revealed texts considered to be divinely inspired, and the textual references are those of
Christians, who mention Mithras to deplore him, and neo-Platonists who interpreted Mithraic symbols
within their own world-schemes. However, we do have a number of dedications from followers ofMithras
(mainly addressed to invictus, unconquerable, Mithras), mainly from Roman Britain, the Rhine and Danube
area and Italy. These suggest that a large number of his worshippers were low-ranking soldiers (there are
very few examples of offerings from higher-ranking soldiers and those may have just been to encourage
their men) and slaves, perhaps because a religion with a strict but straight-forward hierarchy allowed them
the power they lacked in their everyday lives. Later in the third century Mithraism filtered through to the
upper classes and it was even used as a mid-ground argument against Christianity" ("Mithras" at
http://en.wikipidia.org/wiki/Mithras).
Franz Cumont (1900) explains that members of the cult of Mithra would ascend through seven grades of
initiation, each aligned with a symbol, and a planet:
The Raven with Mercury
The Bridegroom with Venus
The Soldier with Mars
The Lion with Jupiter
The Persian with the Moon
The Messenger with the Sun
The Father with Saturn.
Since Father was the highest rank it is obviously one mentioned most frequently in inscriptions, but
becoming a Lion was also seen to be very important and was regarded as a watershed in one's authority and
responsibility within the cult. Through their association with Jupiter, Lions were aligned with fire and so it
would have been innappropriate for them to have been cleansed at their initiation with water. Instead honey
was used; it was also put on their tongue to symbolise their pure and cleansing words (Texts and Illustrated
Monuments Relating to the Mysteries ofMithra. 1900).
^
Originally a Phrygian goddess, Cybele (Greek Kv^ekr\) was a deification of the Earth Mother who was
worshiped in Anatolia from neolithic times. Like Gaia (the "Earth") or her Minoan equivalent Rhea,
Cybele embodies the fertile earth, a goddess of caverns and mountains, walls and fortresses, nature, wild
animals (especially lions and bees). Her title potnia theron, which is also associated with the Minoan Great
Mother, alludes to her ancient Neolithic roots as "Mistress of the Animals". She becomes a life-death-
rebirth deity in connection with her consort, her son Attis. Her Roman equivalent was Magna Mater or
"Great Mother". ("Cybele" at http://en.wikipidia.org/wiki/Cvbele).
Accoring to Walter Burkert (1982), who discusses Meter among foreign gods: "The cult of the Great
Mother, Meter, presents a complex picture insofar as indigenous, Minoan-Mycenean tradition is here
intertwined with a cult taken over direcdy from the Phrygian kingdom of Asia Minor" (Greek Religion:
177).
Cybele's most ecstatic followers were males who ritually castrated themselves, after which they were given
women's clothing and assumed "female" idendties, who were referred to by the third century commentator
Callimachus in the feminine Gallai, and who other contemporary commentators in ancient Greece and
Rome referred to as Gallos or Galli. Her priestesses led the people in orgiastic ceremonies with wild music,
drumming, dancing and drink. She was associated with the mystery religion concerning her son, Atds, who
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was castrated and resurrected. The dactyls were part of her retinue. Other followers of Cybele, Phrygian
kurbantes or Corybantes, expressed her ecstatic and orgiastic cult in music, especially drumming, clashing
of shields and spears, dancing, singing, and shouts, all at night ("Cybele" at
http://en.wikipidia.org/wiki/Cvbele).
^ In an article entitled "Jupiter Dolichenus and Heliopolitanus" Tim Dooley explains that "The Ba'al of
Heliopolitanus and the Ba'al of Doliche were gods of Syrian origin, steeped in the same religious
traditions, and both enjoyed their widest currency in the second century AD. Upon contact with Rome,
these were identified with Jupiter Optimus Maximus " These gods were worshipped in a variety of ways,
but there were some common practices. Their altars were often situated at high places or temples at which
they would receive offerings of grain, wine, silver, gold, and oil. A sort of sacred prostitution was not
uncommon to ba'al worship, nor were ceremonies involving dancing, shouting, and self-mutilation.
Typically the local ba'al became bound up with the fate of the residents of a community, and was regarded
much like the Greeks did Tyche. In the course of time this local ba'al was often held to be the supreme god,
and was thus frequently identified with Zeus or Jupiter. This last point is perhaps significant in reference to
Heliopolitanus and Dolichenus, as their identification with Jupiter Optimus Maximus in no way indicates a
departure from Syrian tradition.
As Dooley continues, "The gods Hadad and Teshub were two important deities whose type and
iconography were important for Dolichenus and Heliopolitanus. Hadad (sometimes Ramman) was a god of
lightning and thunder, earthquakes, subterranean waters, and war. He made the earth fruitful with rain, but
also sent floods; he was revered as the protector of the harvest, and feared for his destructive power. He
was later associated with sun worship. Common to the iconography of Hadad were thunderbolts, spears,
shields, helmets with two horns, chariots, whips, and the sun and moon. Hadad was typically accompanied
by his consort Atargatis, a mother goddess. She was pictured with her head encircled by rays. It was not
unusual for the offspring of these two to be present; such a group was common in Syria. Also, a bull, a
recurrent motif in Syrian religion, was almost invariably the companion of Hadad. The bull, like Hadad,
was possessed of a positive and a negative aspect; he was both the guardian of agriculture and a destructive
power. At the height of Hittite power, Teshub stood at the head of the Hittite pantheon with his consort and
son. Similar in type to Hadad, his iconography was distinct. Depicted wearing a short tunic and conical,
Phrygian cap, he most often carried a three-pronged lightning bolt, but sometimes a bow, trident, hammer,
or dagger. At times he wore a long beard. He was sometimes held aloft by two priests, but more commonly,
on the shoulders of a bull. The bull is a figure of particular force in the iconography of Teshub; flames dart
from his horns and the thunderbolt Teshub wields is sometimes produced (apparently) by the bull's roaring.
Teshub' s consort, a mother goddess, stands on the back of a panther and carries a staff Their son is dressed
like his father, but stands on the back of a panther wielding a double-axe and a staff, and carries a dagger at
his belt" (Dooley, 2001).
Dooley also explains that a look at the iconography of Heliopolitanus reveals striking similarities to that of
Hadad. Thus "Heliopolitanus is typically pictured standing on a platform, which sometimes has a
representation of Tyche on its face, and flanked by two bulls. He is capped with a vessel with corn-ears
sprouting from its top, and wears a cuirass, and a strange, tighdy-fitting robe. This robe has compartments
in which sit planetary gods. In one hand he carries a whip, in the other, corn-ears. An eagle is often
included as well. The god appears frequently with his consort, Venus Heliopolitana, and their offspring the
Heliopolitan Mercury/Bacchus" (Dooley, 2001).
Another interesting description that Dooley makes is about the worship of Jupiter Heliopolitanus in the
Roman world. According to him, "The temple of Jupiter Heliopolitanus was one ofthe largest and most
impressive temples to ever stand in the Roman Empire. It is uncertain when construction began, but many
emperors left their mark on the site. Nero built a high altar facing the temple, Trajan the main courtyard,
Antoninus Pius the temple of Bacchus, and Septimus Severus the temple of Venus. The temple itself and
what we know of the religious practices carried out there have a strong oriental flavor. Sacrifices were
offered on rooftop altars. Sacred meals were taken on benches protected by a portico. In oriental fashion,
the golden cult statue was paraded around on a litter by respected citizens with shaven heads. Sacred
prostitution, which hearkens back to the days of ba'al worship, lingered on until Constantine stamped it
out" (Dooley, 2001).
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Also "The Romanization and successful exportation of Dolichenus was probably the result of several
factors. One of the most important was the location of the cult's hometown; several important roads leading
from Syria to Asia Minor crossed at Doliche. Also important was the stationing of soldiers who had fought
against the Jews near the city, sometime after 71 AD. Turcan believes chiefly responsible was the traffic of
soldiers who had fought in Trajan's campaigns against the Parthians. Dolichenus found his 'followers
almost exclusively from the 'floating' population of the empire-traders, slaves, soldiers, and aristocrats in
the imperial service.' Apparently Orientals were responsible for much of the proselytizing that took place
in the army, but the cult was in no way exclusive. Essentially all of the priests of Dolichenus were of
Oriental extraction, and thus the traditional doctrine was preserved. This is characteristic of oriental
religions, which typically demanded a 'holy man of special birth or initiation.' Sacrifice was much like that
practiced by the Romans except that the flesh of the victim was carved on a stone table. Priests wore
conical caps and long-sleeved tunics. A typical oriental communal meal followed sacrifice. A Dolichenian
temple would have at least two lecticari (priests), a few candidati (aspirants to the priesthood), and cultures
(your average practitioner). The worshippers of the god referred to one another as 'brother'" (Dooley,
2001).
^ According to "Dacia" some of the most well known Dacian tribes were:
The Apuli who lived in central Transylvania;
The Buridavenses in northern Moldavia;
The Costoboci in northern and north-eastern Dacia, reaching the territory of modern Ukraine and Moldova;
The Carpi were east of the Carpathians and west of the Dnestr River. The name of the Carpathian
Mountains derives, probably, from the name of this tribe;
The Calipizi between the Dnestr and the Bug rivers;
The Crobobizi and the Trizi in Dobruja;
The Tyragetae near the mouth of the river Tyras (Dnestr);
The Suci near the mouth of the river Olt (http://www.unrv.com/provinces/dacia.php).
* According to "Iron Age Dacia" "Dromihetes is known due to his conflict around 300 BC with Lisimah, a
general of Alexander the Great who became king of Thrace after Alexander's death. Lisimah attempted to
extend his kingdom to the north of the Danube, but Dromihetes wanted Lisimah to return some fortresses
from the south ofthe Danube. Dromihetes won all of the batdes capturing Agatocles, the son of Lisimah.
Dromihetes won again in 292 BC when Lisimah took his army across the Danube. Dromihetes' capital was
Helis, which is generally thought to have been in Muntenia. Other kings in this period were Zalmodegicos
and Rhemaxos of Dobrogea and Oroles of Transylvania."
Next, "Burebista reigned from 82 BC to around 44 BC, probably inheridng the position from his father.
The kingdom of Burebista included all the Dacian tribes, plus some others. When Burebista offered to
support Pompey against Caesar (48 BC) his kingdom stretched from the Beskids mountains in the north,
the Middle Danube in the west, the river Dniester in the east, and to the Balkan Mountains in the south.
Burebista developed a system of fortificadons in the Orastie Mountains as a natural stronghold. Burebista
notable military campaigns were:
-60-59 BC - successful against the Celts that were threatening Dacia from the north-west
-55 BC - conquered the Greek cides on the Black Sea coast, from Olbia to Apollonia
-The retreat of the Scythians to the river Don
-After 48 BC - defeated the Celts to the north-west and the south-west of Dacia
The kingdom split into smaller kingdoms after Burebista's death. The kings reigning from Sarmizegetusa
situated in the Orasde Mountains were Deceneu, Comosicus, Scorilo, and Duras."
Lasdy, "Decebal reigned from 87 AD to 106 AD, having been given the throne from Duras. He was
previously the leader nobleman of the Dacians at Tapae. He was originally called Diurpaneus, but took
the
name of Decebal meaning 'the powerful one'. Decebal's state was smaller than that of Burebista with the
borders being the rivers Tisza in the west, Siret in the east, Danube in the south and the northern
Carpathians.
The Dacian state was powerful enough to survive a confrontadon with the Romans during the reign of
Domidan (87-89). ft took a further two fierce wars during 101 -102 AD and 105-106 AD for the Roman
empire under Emperor Trajan (98-1 17) to defeat Decebal and turn most of his kingdom into
the Roman
province called Dacia" (http://www.eliznik.org.uk/RomanianHistorv/dacia.htm).
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The material life and culture of the Geto-Dacians shows an advanced level of development. Just like the
Greeks and Romans the Geto-Dacians were advanced in the major political, economical, and spiritual
aspects of daily life. Archeological discoveries as well as historical writings show that they had relevant
skills in metallurgy, pottery, agriculture and farming, apiculture, horse and cattle breeding, architecture and
constructions, business and trade, arts, astronomy, medicine, as well as a complex spiritual life. The
political system was close to the Greek monarchical model (Istoria Romaniei De La Inceputuri Pana In
Secolul Al VIII-Lea. 1995). The Dacian soil was rich and very good for farming and agriculture and the
region contained large resources of different metals such as iron, gold, and silver. According to "Dacia"
after Trajan's conquest he brought back to Rome over 165 tones of gold and 330 tons of silver
(http://www.unrv.com/provinces/dacia.php').
'� Another source where Eliade gives examples of pre-Christian folk believes that survived up to our time
In Eastern Europe is the article "History of Religious and Popular Cultures" published in Historv of
Religions vol. 20, 1980. In this essay Eliade explains how in spite of sixteen centuries of Christianization
and other cultural influences, traces of archaic pre-Christian folk beliefs and rituals are still practiced today
in Romania, Eastern Europe as well as in 'Western Europe. In Romania for example some of these religious
scenarios were integrated into the more complex pattern of the New Year Christian celebrations and those
ofthe cycle of Spring ceremonies. In regard to the Christmas and New Year the archaic heritage can be
seen in specific dances and melodic structures of "colindatori" or the carol singer groups.
"
According to "Sava the Goth" Sava was born in 334 to Christian parents in a village in the Buzau valley
and his Act ofMartyrdom states that he was a Goth by race. His feast day is on the date of his martyrdom,
April 12. He was brought up as a good Christian and as a youth became chanter at the church of his
spiritual father the priest St. Sansala. He became the leader of the Christian community in the Buzau
Mountains formed by refugees from Tomis who had fled the barbarian invasions there. He and St. Sava
worked as monastic missionaries in the Buzau region bringing many pagan Dacians and Goths to belief in
Christ.
The Act ofMartyrdom of St. Sava states that in 372, on the third day of Pascha, the soldiers of Athanaric
under the direction of an official called Atarid captured both Sava and Sansala. They bound and tortured
them in an attempt to make them sacrifice to idols and to eat of those sacrifices. St. Sava was condemned to
death by drowning after courageously resisting these tortures and was thrown into the Buzau river with a
heavy piece of wood tied around his neck. St. Sansala also resisted the Goths' tortures but was released.
Athanaric's soldiers had wanted to release the martyr, but he urged them that they should follow out their
orders, saying the following: "Fulfill the command you were given. Beyond the river I see what you
cannot; I see those who wait to take my soul and bring it to the place of God's glory." He was 38 years old.
His relics were taken by St. Sansala and the local Christians hide them until they were sent to Bishop
AschoHus of Thessalonica.
Basil the Great requested the ruler of Scythia Minor, Junius Soranus, to send him the relics of saints and so
the Dacian priests sent the relics of St. Sava to him in Caesaria, Cappadocia, in 373 or 374 accompanied by
a letter, the Epistle ofthe Church ofGod in Gothia to the Church ofGod located in Cappadocia and to all
the Local Churches ofthe Holy Universal Church. This letter is the oldest known writing to be composed
on Romanian soil and was written in Greek, possibly by St. "Vetranion of Tomis. In response St. Basil
replied with two letters to Bishop Ascholius where he extolled the virtues of St. Sava calling him an
"athlete of Christ' and martyr for the truth" (http://orthodoxwiki.org/Sava the Goth
See my paper entitled "Cyril and Methodius and their Mission among the Slavs."
Victor Kernbach has a whole chapter in his book The Mythical Universe Of The Romanians describing
the folk syncretistic functions and roles of the Christian Saints as well as what folk practices and rituals
correspond to each Christian holyday in the Orthodox Calendar.
In an article entitled "Protestantism and Orthodoxy in sixteenth-centuryMoldavia" Maria Craciun
explains that Moldavia was briefly ruled between 1561-1563 by Jacob Basilicos Heraclides nicknamed
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"The Despot" who ahhough very unpopular among the rich classes and the Orthodox clergy was a
dedicated king. He traveled to Germany and Scandinavia before being elected ruler ofMoldavia and
during these travels he embraced Lutheranism. During his reign, Despot implemented several ministries
and programs intended to establish the Reformation in Moldavia and which culminated with the formation
of a Protestant college and church in Cotnari.
A central figure in the expansion of the Reformation in Transylvania among the Germans was Johannes
Honter (1498-1549). According to Georg Wild, Honter ministered in Kronstad (Brasov) and spread the
teachings of Protestantism through writings and through reaching the city leaders. Luther himself wrote to
Honter congratulating him for his missionary efforts (Protestantism in Eastern middle Europe, 1963:36).
Dr. Alexa Popovici describes in his book The Historv of Anabaptists from Transvlvania: 1527-1768 how
these Evangelical movements of renewal contextualized the message and mission of Christianity. The
main marks of these Christian communities were: lack of hierarchical structures, missionary zeal,
simplicity of life, reaching across social networks, holistic witness based on a clear communication of the
gospel and on acts of love and mercy, contextualized worship services using local forms of music, equality
and unity in Christ, and a genuine puritan living and application of the gospel in daily personal life.
In regard to the origin and expansion of the Baptists in Romania, Dr. Popovici (1980) explains that in
spite of persecution from both Catholic and Orthodox churches the first Baptist communities in Romania
were filled with a burning missionary zeal and just as in the case of their Anabaptist forerunners they
provided contextualized and successful Christian communides.
In regard to die Lord's Army renewal movement within the Orthodox Church Pastor Vasile Talos describes
its main characterisdcs in chapter 8 of his doctoral thesis.
Besides the examples of renewal movements that I offered in this chapter, two other significant examples
are die Celtic Chrisdanity originated by Patrick in 5* century Ireland and that of early Methodism initiated
by John Wesley in 1 8* century England. For a detailed description of these two examples see my paper
"The Celtic and Wesleyan Models of Church."
Chapter 6
Field Research about Split-Level Christianity in the Romanian Context
Doing field research in Romania was a very enjoyable and enlightening aspect of this
study. As I explained in Chapter I, my field research included passive and active observation
and interviews (see pp.8-9). First, I interviewed 80 Romanians' in order to see how local people
who claim to be Christian combine their orthodox Christian beliefs with folk beliefs and
practices, mostly those forbidden in the Bible, and mostly in times of crises.
Second, I observed Orthodox Church Easter services and rituals to see how folk beliefs
and rituals are attached to or mixed with this major Christian Holiday. I also participated in the
Pastele Blajinilor^ (the Easter of the Dead Ancestors) custom. My goal was to experience, first
hand, a Christian ritual that includes erroneous and unbiblical elements, and which should
therefore be decontextualized, or purged off these unbiblical meanings, and recontextualized
with proper biblical meanings, hi Chapter 7, 1 will explain in how this
decontextualization/recontextualization could be achieved.
Third, in order to find out what Romanian church leaders are doing to better address the
issue of split-level Christianity, I interviewed 10 Orthodox priests, 8 Evangelical pastors, 6
Catholic priests, and several others Church leaders and members.
Interview Questionnaire
In regard to the reasoning behind my interview questionnaire (see Appendix B for a
copy), I used two major guiding principles. First, I constructed my questions to target unbibhcal
folk beliefs and practices. As I mentioned in Chapter 3, not all folk syncretistic beliefs and
rituals are contrary to the biblical teachings and some of them constitute practical solutions to
199
200
daily life issues (folk herbal medicine for example). Also, many only play a basic role of
expressive culture and purely ait and folklore, which has long lost the religious substratum.
There are, however, several major subcategories which are clearly forbidden in the Bible and that
must be replaced by biblically based ministries and solutions.
Second, to better categorize my questions, I divided them around the four major areas of
help and answers that folk beliefs provide for people dealing with major issues and crises. These
areas include: finding meaning in life and explaining death; getting a good life and dealing with
misfortune; discerning the unknown in order to plan their lives; maintaining moral order and
dealing with disorder and sin (Hiebert, Shaw, Tienou 1999:94).
-Under finding meaning in life and explaining death, I interviewed Romanians about what gives
them meaning in life, what happens at death, and after death.
-Under being successful in life and dealing with misfortune, I interviewed them about folk
practices and beliefs such as, blessings and oaths, magic, luck and goodfortune, witchcraft and
sorcery, evil eye, evil spirits, and deceased relatives.
-Under disceming the unknown, I asked them about the following beliefs and practices:
astrology, horoscope, paranormal beliefs, divination, dreams/omens, and superstitions.
-Under moral order and dealing with sin, I interviewed them about church attendance, Bible
reading and studying, andprayer.
Besides these fourteen subcategories of folk beliefs and practices, I also inquired about
the belief in the existence of hfe on other planets (extraterrestrial life) and in the phenomenon
known as unidentified flying objects (UFO).
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Interview Findings About Romanian Split-Level Christianitv
At this point I will present the findings about how Romanians who claim to be Christian
also express interest in unbiblical folk practices and beliefs. For each category of such folk
practices, I will first present tables with statistical data and then provide individual examples
pointing toward the belief or practice under question.
Meaning of Life and Death
Which goal for providing meaning in life is most important for you? Why?
a. Social status 11%
b. Belonging to family, church, group, etc. 36%
c. Vocation, job 21%
d. Material security 7%
e. Other goals 4%
For Romanians, in general, the most important meaning in life is found in belonging to a
family and then a community, followed by having a vocation that brings the necessary income.
One ofmy informants put it this way: "For me, my family is everything. It does not matter what
you have and who you are, you will not make it in life if you do not have the support of your
family" (Marinescu, 28 May 2004). Another said, "I feel secure because I have my family. No
matter what might happen to me, my parents, brothers, sisters, uncles, and all the others, will
always be there for me" (Constantin, 28 May 2004).
For Romanians, belonging to family is the main meaning in life and has deep
ramifications to folk beliefs related to dead ancestors as well as to beliefs and rituals related to
the death of a loved one as a main rite-of -passage. Many Romanians believe that the spirits of
dead ancestors and family members, especially those that were faithful and compassionate, are
still present around us. Although we cannot see them, they can "pull unseen strings" to help us
succeed in life. I will explain more about this when I will describe folk beliefs related to dead
ancestors.
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How important is for you to know wiiat tiappens after death and why?
55% said they have not thought about it yet
20% said they I have thought about it but found it not important yet
22% said it is important for them to know what happens after death
What happens to a person after he or she dies?
55% beheve the soul goes to either heaven or hell
20% said it is a mystery or don't really know what happens after death.
I 4% believe in some kind of reincarnation and existence of a soul outside heaven/hell
Regarding the importance of understanding what happens at death and finding the right
meaning of death, Romanians are in general influenced by the Eastern Orthodox doctrine of
eschatology which claims that one cannot really know if one goes to heaven or hell, as only God
will decide when one dies. One informant, among many, summarized this belief this way, "I
have not given a lot of thought to what will happen when I die, but I believe there is heaven and
hell. Now, who goes where, only God will decide." When I further asked him, "How will God
decide?" he said, "I guess based mostly on the amount of evil versus righteous deeds one did in
life" (Tintea, 28 May 2004). Given this common type of response, Romanians seem to not hold
the view of etemal assurance as seen in Protestantism. Therefore, many of them both younger
and older do not wish to address this issue.
Having a clear Bibhcal answer to this question, however, shows how genuine one's
Christian faith is. Although, Romanians are influenced by Orthodoxy's view of eternal life
based on faith and human deeds, several of my informants did point out a more Biblical view.
One of them said, "h is very important for me to know what happens after I die, because it
challenges me to live in light of that event. I also believe that salvation and eternal life are
results of one's faith in Jesus Christ and His death on Cross" (Sandu, 29 May 2004). Another
said, "The Orthodox Romanians believe that only God decides what happen at death, but I
believe that those who accept Christ as their Lord and Savior can be certain that they go to
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Heaven. Also, Christ will return a second time to judge the world, but those who believed in
him, will not be condemned" (lancu, 29 May 2004).
Blessings and Oaths
Romanians believe in the power of blessing to originate well-being and success in life as
well as in the negative impact of curses, hiterestingly enough even some Orthodox priests use
cursing in helping some people get revenge on others or originating misfortune and even death in
the latter' lives. Witches and fortune-tellers can also curse or bind curses. A first cause for
misfortune in one's life is quickly attributed to cursing so in order to solve this issue a possible
cursed person tries to find out if somebody else cursed him or her and why. Many of my
informants said they were never cursed but they know others who have been. One in particular
told me, "After I divorced my first wife, I got sick. I went to the doctor and he prescribed me a
medicine. I felt better, but I was not completely healed. My next door neighbor, a lady, told me
that my ex-wife could have gone to a witch to cast a curse on me and that she knows another
witch who will bind the curse for $50. I gave her the money and a week later my illness'
symptoms were gone" (Draghici, 29 May 2004).
Oaths or conditional swearing is also greatly practiced. In the context of human
interactions and relationship one of the first reaction in proving innocence and loyalty is to
appeal to swearing. Examples of swearing include: "I swear," "I swear on what I have most
dearly," and in a more serious situation, "May my mother die" swear.
Magic
What types of practices and methods do witches use?
20% do not know
7% do not know because they are not interested
45% said witches use white or black magic
7% said witches use lying and deceitful tricks
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In general folk beliefs and practices in Romania have an element of magic. Many
Romanians believe in two kinds of magie (magic): alba (white) and neagra (black). Magia alba
is used positively, such as bringing rain, curing illnesses, bringing protection, successes and so
on. Magia neagra is intended to originate negative results such us death, destruction, failure,
and so on. Among black magic practices my informants mentioned: mercury intrusion, spells,
poUons, curses, palm and card reading, prayers to Satan, and others.
Roma (Gypsy) witches are considered in Romania the main performers of black magic.
In almost every village or town there is a local vrajitoare (witch) ready to serve those in need. I
will provide a more detailed explanation about witches and back magic in Romania when I will
talk about witchcraft (vrajitorie) and sorcery (ghicitorie). In addition to witches that engage in
black magic, one can also see other local folk magic performers engaged mostly in white magic,
called vraci (folk shamans), but their numbers are low and their practice dwindling .
Luck and Good Fortune
Why are some people lucky and others misfortunate?
41% believe it has to do with individual choices and each one's doing
22% believe it is God's doing
9% mentioned other factors
Who has the right and power to decide one's fate?
30% believe God decides each person's fate
21% believe Fairies decide one's fate
6% mentioned that local shamans or witches can decide one's fate at birth
20% mentioned that nobody or nothing has the power to decide one's fate
Based on these data the largest segment of Romanians believed that luck or misfortune
has to do with each one's individual choices in life, followed by God's decision. Romanians also
believe that luck and fortune can be obtain by wearing different fetishes such as crucifixes, and
four-leaf clovers. Another interesting luck generating custom is making the sign of the cross
every time one passes by an Orthodox church. In Romania many people use buses, trolley buses.
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and tramways to travel locally or nationally. Every time the bus, trolley bus, or tramway passes
by an Orthodox church many passengers make the sign of the cross three times. I have observed
this ritual countless times as I grew up in Bucharest, yet it seems that an increased number of
people are practicing it today. During my field research although I knew the answer I asked
many why they do it. The answer was as I expected, "h brings luck."
An important aspect here is the role of prayer as a means of generating good luck or
changing the consequences of bad luck. When faced with crises or in need of good luck
Romanians believe that prayer to God can help. They don't have a Scriptural understanding of
prayer as part of growing in faith and devotion to God, but use it as a source of generating luck
or solving the results of bad luck. One of my informants explained this as follows:
It is ok to say the Lord's Prayer in times of crises. One never really knows if God
exists or not, but if he does, one might obtain his help by saying that prayer. What do
you have to lose anyway? In my life, when I passed through hardships and
problems, I did say certain prayers. When I needed a job, I said, 'God gave me
that job,' when sick I prayed, 'Heal my sickness,' when enemies mistreated me I said,
'God revenge me.' I do not really know if He listened or not to my prayers, but I said
them anyway. Again, what do you have to lose anyway? (Tudor, 4 April 2004).
These types of prayers are generally very short such as, "Lord heal my sickness," or
"Help me get that job," or "Revenge me in front of that enemy," and so on.
Another discovery is that many locals memorized the Lord's Prayer and use it in times of crises
or when they need good luck. Several Romanians told me that one can say the Lord's Prayer and
also perform other folk rituals for a much certain result. For example, one interviewee told me
the solution for fixing an evil eye cast and its negative effects: "To undo evil eye and its effects
take three matches and light them. Next, mix the cinders with water, and have the person
affected by evil eye drink it, and then recite the Lord's Prayer three times" (Mihailescu, 26 May
2004).
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In terms of who has the power to caste fate, God is first, followed by fairies, while a
small number believe that local shamans or witches can decide one's fate at birth. Other
Romanians believe that nobody or nothing has the power to cast one's fate, and these are among
those who also believe that luck or inisfortunes are based on individual choices.
Lastly, Romanians also believe that good^ad luck or fortune/misfortune has to do with
one's own determination and hard work in life. A number of my interviewees, although they did
not deny fairies' or God's role in human fate, they believed that success in life ultimately has to
do with each person's level of optimism, hard work, and determination. Those who held this self
deterministic view are urban and more educated persons who were told under communism that
an equal and prosperous society is built only through hard work and determination. They also
experienced under this new period ofmoving toward a market economy the practical reality that
hard work is rewarded. However, when they experience misfortune, they hold stronger to the
notion of fate as decided by fairies or other supematural means. As one lady told me, "I was
bom on a Friday 13*, so no matter how hard I try I am always unlucky" (Muresean, 20 April
2004).
Witchcraft and Sorcerv
For which needs would you appeal to a witch if you knew she could help you?
a. Money 2%
b. Physical healing 18%
c. Enemy revenge 2%
d. Predicting the future 5%
e. A family problem 5%
f. Other needs 1%
g. I would not appeal to a witch 47%
In a study entitled The Witch, Fortuneteller, and Sorcerer from Romania Adrian Deliu
and Gina Frincu made a list with all most well known Romanian witches and described in detail
their witchcraft practices.^ According to this study the Queen of Romanian witches is Cherry, a
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Roma Witch, who hves in the city of Buftea (1Smiles west of Bucharest) and who claims to
solve any problem possible. What is interesting about Cherry is that she founded an Academy of
Witches where young girls can study witchcraft. Cherry participated at the 1997 hiternational
Congress of Witches were she was rewarded for discovering a plant she named "The Lord's
Little Worm" which she claimed to heal male impotence (Deliu and Frincu 2004:37).
Almost half of my informants acknowledged the fact that it is evil to appeal to witches
for help and that they will never do it. These would rather go to the doctor in case of illness,
appeal to the priest in case of spiritual related issues, or pray to God for His intervention and
help. However, they told me about friends or family members who did appeal to witches in
times of crises and whose problems and issues were indeed solved in this way. About 1/3 of my
informants regarded a witches' help as a fast practical solution to deal with crises, sufferings, and
misfortunes. I will provide next several examples about how witches and witchcraft helped
people in times of crises, as told by my informants:
I was bom in a village from Oltenia (south-east Romania) where locals always sought
the help of the local witch, for different problems. When I was nine years old, I became
very sick and in spite of medical treatments I could not recover. My parents took me to
several doctors who prescribed several treatments, yet I still was sick. One day my
parents appealed to the local village vrajitoare (witch) who came to our house and saw
me sick in the bed. She told my parents to open the windows ofmy bedroom, took me in
their arms, hold me above their heads and pass me outside through the open windows to
her. She said the passing out the window symbolized the fact that they were willing to
give my soul to her for free. They did as instmcted and passed me in and out several
times. The next day I was completely healed. When seeing me occasionally vrajitoarea
reminded me that my soul belonged to her (Dragos, 26 April 2004).
As I grew up, my father was my best friend. He loved our mother and us, his two boys,
very much and always gave us gifts. He worked hard to provide for his family and
besides his job as an electrician at the local furniture factory, he did many on side jobs.
One day while he was working on the roof of a neighbors' house, he got electrocuted, fell
and died. We were devastated. We could not bear missing him, especially not saying
few words to him, before dying so one day our mother and us went to the local witch and
asked her to contact him. She told us to seat down, close our eyes and be quiet. Then
after saying some words I did not understand, she said, "he is here start asking him
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questions.' My mother asked him what were we to do without him. He told us, through
the witch, to move on in life and not be sorry for his death for he is in a better place
(Lazar, 16 April 2004).
I asked my informant how they could be sure that the witch was not pretending she was
hearing their father and not making up his answers to their questions. He said that his father told
them several others things that only his family members knew. He also said that after he talked
with his father through the witch he felt at peace and moved on in life (Lazar, 28 April 2004).
Another informant said.
One day I was traveling back home by train when a Gypsy witch came into my
compartment and asked me if she could read in my palm. At first, I told her that I was
not interested, but she insisted. I agreed and as she read, she mentioned the fact that I
was concemed about my present job and the possibility to be fired. She was right, for my
work company was not making profits, so workers were fired. I told her, everybody
could predict that, but then she mentioned that I was returning home from another city
where I was seeking a more stable job. This time I told her, she was closer to predicting
tme facts, but I still did not believe she did it by magical power. Then, she told me the
name ofmy wife, the exact date we got married, the names of our two children, and as
one line indicated on my palm one ofmy parents died when I was six years old, which
indeed was tme. I asked her, 'What can you say about getting a new job?' She said,
"What I can read is that you will not get the job you seek in the other city, but get a much
better one in your own home town, which did not happen (Vasilescu, 28 April 2004).
Another interviewee told me that as a young woman she was unsuccessful in dating men
and getting involved in a relationship that would possibly end in marriage. One day, a cousin
told her about a witch who specializes in predicting the future regarding when and who to marry
and build a family with, hiitially, she did not want to consult with that witch, yet pressed by the
fear of remaining single she went to see her. The witch told her that she will marry a certain man
named so and so in exactly three weeks. After two weeks she met that person and on the third
week they got married. She also told me that was the only time she appealed to a witch's help
and that she will never do it again because she knows it is an occult practice interdicted in the
Bible and by the Church (luga, 15 April 2004).
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As one can see, many Romanians seek the help of witches, fortunetellers, and sorcerers,
in times of deep crises to find success in life, and to deal with the unknown and misfortune in
life. The major needs for which Romanians seek help include: healing from an illness, giving up
substance addiction, becoming successful in life, getting promoted, obtaining a job, knowing the
future, understanding the unknown such as why a family member died suddenly, binding and
unbinding engagements and marriages, revenge on enemies, bringing back an unfaithful spouse,
originating a necessary amount of money, and others.
One important aspect to mention at this point is the seeking of revenge against enemies
and antagonistic family members, friends, and neighbors. A person can ask the help of a witch
to inflict suffering on an enemy or antagonistic person. Several informants told me that the
major practice that witches use at this point is mercury intrusion. The metal mercury known also
in popular terms as "the liquid silver," is very health hazardous in hs liquid forms. A small
amount of liquid mercury accidentally ingested will produce a quick death. Witches claim to
have the power of sending "the liquid silver" into the house of the enemy to inflict serious health
problems or even death. They can also help a victim ofmercury intrusion with removal. Thus,
when different persons began to fell ill suddenly or show symptoms of critical illnesses many
believe that somebody else inflicted this suffering on them with the help of a witch who
practiced mercury intrusion. The first normal reaction in such a case is to seek the help of
another witch who will remove it; restoring a person's health.
In general, most of the Romanian witches advertise in their description of services the
removal ofmercury. Here is how Cherry advertises her services: "Cherry the Fortuneteller, heals
epilepsy, removes mercury, unbinds husband, unbinds engagements, originates successful
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businesses, rebuilds bankrupt companies, and offers herbal medicines to solve alcohol addiction"
(Deliu and Frincu, 2004:29).
In conclusion, although Romanians view witchcraft practices as being evil, occult, and
contradicted by the Bible and the Church, many still seek theh help when dealing with crises and
major feh needs. This shows that Romanian churches preach and teach against such evil
practices but fall short in ministering hohstically in the lives of their members. Holistic need
based ministries are required if the issue of split-level Christianity is to be successfully
addressed. This implies both discipleship, as well as ministries that would help people overcome
their felt needs and find support in times of crises.
A last aspect about witchcraft that I discovered in Romania is the tendency of witches,
sorcerers, and fortune-tellers to mix their beliefs and rituals with Christian elements. For
example, they perform black magic rituals but claim their power comes from God, or Jesus or a
Church Saint. As already mentioned, they use several major Christian elements and objects in
their rituals such as: candles, the picture or statue of a Christian saint or Bible character, as well
as the recitation of the Lord' s Prayer. Many of their spells and contain Christian elements too
(see footnote 3 for black magic practices and objects used).
Today in Romania, when people face serious issues and crises witches have become
famous and many Romanian media and show businesses involve them in their venues. It is quite
usual nowadays to see a witch participating in TV shows as well as witchcraft material being
published in news papers and magazines. On a more local and individual case, witches are
increasingly sought after and used in solving the locals felt needs and problems. This shows a
high degree of rehgious syncretism as well as the inability of the Church to deal with this issue.
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I hope and pray that this study will offer beneficial insights that Christian ministers and workers
can use to solve this problem.
Evil Eve
Romanians believe that certain people have invisible powers that can harm others through
looking at them. They are called people with evil eyes. Often when somebody gets sick or a
child is agitated the first explanation for such a symptom is evil eye. h is very interesting that
the antidote to evil eye is to say the Lord's Prayer three times. As mentioned previously, this
involves also drinking a glass of water in which few lit box matches were put off. Several ofmy
informants told me that evil eyes persons can inflict harm not only on people, but also on farm
animals. One of them said, "one day several of my cows fell sick suddenly and I knew it was
because the practice of evil eye. See I had the best cows in the village and I am sure many locals
were jealous" (Tanase, 20 April 2004) hi such a case the solution to restore these animals back
to health is again "sprinkling them with water mixed with burned coils and reciting the Lord's
Prayer" (Aurel, 28 April 2004).
Sometimes a person can fall victim to the effects of evil eye when a friend, a family
member, or someone else overemphasizes a positive or beautiful trait of that person without an
evil intention. For example, if a mother takes a walk outside with her baby in the stroller and she
meets a friend or anybody else who stops her and begins to extensively compliment her for the
beauty of her baby, the child can fall under the spell of evil eye. Again, the same is true for farm
animals or house pets. That is why many people, before they will adore and admire babies or
children of friends, will spit on them three times and say, "May evil eye have no power over
you."
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When I grew up in Bucharest my father used to breed tank fish. He had about 8 large fish
tanks with all kinds of beautiful tropical fish. In one tank he had a beautiful fish male that he
used for breeding. One day my brother-in-law came to visit us and I showed him that male fish.
He admired h for about an hour and I was boasting extensively for having such a house pet. The
next morning, the fish was dead on the bottom of the fish tank. I remember that experience up to
this day, and in a way I am because of it more challenged to address such issues in my thesis and
try to suggest Christian solutions. Personally I don't believe that my brother-in-law had evil eye
powers, he too does not believe in such things, or that the fish died because of evil-eye effects.
Many people in Romania believe in evil eyes, and will explain the death ofmy fish as due to
evil-eye as well as that we could have saved his life if we symbolically spit on him and say the
Lord's Prayer three times.
Evil Spirits
Can evil spirits or vampires harm/help people?
34% said evh spirits can harm people
3% said evil spirits can help people
11% don't know
32% do not believe in theh existence
Can you describe an example about evil spirits bringing good or evil?
28% could describe examples
41% could not give examples
Are you afraid of evil spirits?
23% are afraid
52% are not afraid
Around 37% ofmy informants believed in the existence of evil spirits and explained that
certain souls of the dead do not depart for heaven or hell but stay among the living. These spirhs
are generaUy evil and can do a lot of harm. In some regions of Transylvania they are associated
with vampires. Some babies at birth have an extra layer of skin on their head and Romanians
beheve that these babies will become evil spirits, after they lived their life and died.
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Evil spirits and vampires have the main desire of hurting people, as well as hurting their
crops and livestock. On this subject my informants told me that if an evil spirit will hunt a
person, that spirit will try to instill severe fear in that person by producing loud noises during the
night, making him or her get hurt while he or she works, trying to suffocate him or her during
sleeping, and other such methods. One informant explained his struggle with this, "Although I
love my wife very much I could never befriend her brother. He was always mean to me or
making fun of me, or ignoring when I tried to tell him something. He passed away last fall, but I
believe his spirit visits me every night from 2 to Sam." When I asked him how he can tell that
his brother-in-law spirit is there he said, "He makes noises in the wall by the bed's headboard.
Sometimes he knocks in the wall repeatedly, while at other times he scratches it. I am getting
sick because of not being able to sleep" (Arpasu, 16 April 2004).
Deceased Relatives
Can the living contact the spirits of the departed family members of friends? How?
40% said yes
34% said no
6% said I don't know
Can the spirits of the departed help or harm their living family members or friends?
22% said departed spirits can help
18% said departed spirits can harm
9% said I don't know
Just as in the belief about evil spirits, Romanians also believe that certain deceased
relatives become spirits and live among the living family members. Sometimes they stay to help
the living relatives while other times to inflict suffering and harm. Shortly after I arrived in
Romanian to do field research, a front-page article in most Romanian newspapers was about a
family from Olt County (southern Romania) which was involved in an interesting situation about
a deceased relative. The granddaughter of the deceased relative became seriously sick a week
after the grandfather died. She went to the doctor but medical treatments did not help. Her
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family members then appealed to the local witch who told them to exhume the body of their
relative, take his heart out burn it, mix the ash with water and have the sick person drink it. They
followed these instructions and the sick granddaughter got healed. The local Orthodox priests
did not take any action against the local witch or the family that followed her directions, but kept
quiet.
Since this case was the center of media attention, the leaders of the Orthodox Church in
Bucharest, criticized the local Orthodox priests, yet latter they still did not take any actions.
When I interviewed several persons from that area, I asked them why the priests did not take any
actions. They explained to me that it has to do with the local people. As one informant
explained, "in that area such folk practices and beliefs are too deeply imbedded in the local
culture. Those folks believe more in ancient practices and beliefs than they do in what the
Church says" (Negru, 12 April 2004). Also, "if the local Orthodox priests would have taken any
actions against the local witch and that family, the locals would have rebelled against them and
forced them out their village" (Negru, 12 April 2004).
A large number of Romanians in Olt County and other southern counties believe that
deceased relatives do not always go to hell or heaven but stay among the living either to help or
to harm. An educated lady that I interviewed told me that she does not believe in any folk
beliefs or practices and that these are wrong and based on mere folk fiction. Thus, she rejected
most of the main categories of folk beliefs included in my interview questions. When we got to
the question about deceased relatives, this is what she said.
Well at this point I have to agree that the spirits of our deceased relatives do sometimes
remain here among us and they could either help or harm. We need to find out why they
remained and what can we do to appease their angriness if there are mad or what they try
to tell us if they stayed to help. When I was a young girl, around 12 years old, my uncle
died. He and his wife hved very close to our house and I used to visit them very often.
About two weeks after his death, I was visiting my aunt and we were both sitting on the
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porch talking. While we were talking we saw a large black dog coming toward our
courtyard and my aunt got very agitated and hurried me inside the house. She took me in
the kitchen and told me to hide under a couch and keep very quiet. I hid under the couch
while she remained in the middle of the room. The dog came inside, looked at her for
couple of minutes and went outside. Then my aunt said, "h's ok now you can come out."
I asked her what was all that about the dog and she said it was my uncle coming in the
body of that dog. He was somehow unhappy for dying and living us on earth so his soul
could not go in heaven. That dog continued to visit my aunt for a while then stopped.
Sometimes when he stayed longer my aunt knew he was hungry so she fed him
(Georgescu, 5 May 2004).
Another informant told me a personal experience about a deceased relative whose spirit
stayed among his family members in order to help them. As he explained.
When I was 26 years old my father died. His name was Nicu. I, my wife, and my two
children were living at that time in the same house my parents owned. About three days
after my father's death we began to hear noises in one of the house's walls. Every night
there was a knocking inside the wall. We told this to a neighbor and she said, "h is Nicu,
his spirit is still here and he wants to tell you something. Tonight take a cup of water and
a plate in which you put salt and place them on a table by that wall." We did what she
said and every moming the water and salt were gone. The knocking continued so it
began to annoy me. One day I got a big hammer and I began to break that wall. As the
whole in the wall was getting large I saw on the floor inside the waU a wooden box. I
opened it and found inside $100,000. After that the knocking stopped. I realized that my
father died without getting to tell us about that money so his spirit was communicating
with us in this way (Popa, 28 April 2004).
Deceased relatives coimnunicate with their family members through dreams also.
Several informants told me that they had dreams about their deceased relatives in which these
told them different things or the things they saw in the dreams symbolized different aspects. One
person told me that after her mother died she dreamed about her being in a beautiful gardened
full of light and nice flowers. He and his sisters were at the gate of that garden and their mother
came and opened the gate for them. She did not talk with them during their stay in the garden
but after a while she led them back to the gate and told them to leave her alone (Manea, 14 May
2004).
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Another way by which deceased relatives communicate is to leave different signs that
show they are still present among their dear ones. Thus they can move certain things in the
house such as furniture, or bring different small object such as coins or jewelry, or even draw
certain objects on paper or walls. The main point of a family whose deceased relative is still
among them is to understand what he or she wants. If he or she is upset because an unresolved
business the family members should find out what that business is and solve it. If the spirit of
the deceased relative is there to help them and provide guidance for them they should not be
afraid, but accept the help and the guidance.
Sometimes the family of the deceased knows what the unresolved issue is, yet sometimes
it is hard to know what the deceased relative wants. If that is the case, there are several evil and
occult practices that local witches and sorcerers can perform in order to directly communicate
with the deceased. Most of the persons I interviewed indicated that it is possible to communicate
with deceased people through the help and mediation of a witch.''
Also related to deceased relatives in Romania is a series of beliefs and practices that have
been accepted by the Church and included alongside Christian observances and rituals, since
death is the third most important passage for a person. For a deceased relative the family is
supposed to observe several practices and beliefs that definitely are not Bibhcal yet the Church
considers them as part of the necessary Christian requirements.
The Orthodox Church is accepting these folk beliefs and practices as part of the
Christian tradition. Thus, some of these include celebrating the remembrance of the deceased at
certain intervals of time after their death, food offerings, special church liturgies, and special
prayers lifted for them. During my field research, I participated in what the locals call The
Easter of the Dead Ancestors, which is celebrated each Monday after the Easter Sunday. The
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main belief ai-ound such practices is that relatives here on earth can influence the after life of the
deceased through doing good deeds, observing special church liturgies, and offering food and
other goods to the needy. This originated as a result of the gospel being overcontextualized
throughout centuries of coexistence between ancient folk beliefs and Christianity.
The Church instead of engaging in a process of critical contextualization, and check such
beliefs against the test of the Holy Scripture, simply accepts them as part of the Christian
heritage. Most of this Christian syncretism had been originated at the grass root level as ordinary
Christian believers struggled to observe both, or picked from folk beliefs aspects which offered
better answers at the level of felt needs. Again, the church, instead of double checking this folk
ChrisUan syncretism against the test of Scripture and originating ministries intended to fulfill felt
needs, chose to incorporate this folk syncretistic Christianity within the larger Christian
umbrella. That is why the process of critical contextualization today needs to take into
consideration decontextualizing Romanian Christianity before recontextualizing it in a critical
and successful way.
Astrology
Do you read the Horoscope?
45% read h often
8% read it sometimes
26% do not read it
Do you know your zodiac?
80% know their zodiac
20% do not know their zodiac
Which method is best for predicting the future?
a. Palm/tarot cards/coffee reading 12%
b. Dreams 22%
c. Horoscope 18%
d. None 33%
The study of the horoscope is highly practiced in Romania. I was amazed to see that
almost each TV channel opens in the moming with the predictions of the horoscope. Then,
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almost every local newspaper and magazine prints it daily, and even the editing companies that
make school materials for students of all grades, print the horoscope on the back of the
notebooks. Just as the Gypsy witches are highly publicized so are some horoscope specialists
who are constantly invited to TV programs to explain and predict from the horoscope.
Many of my informants acknowledged the fact that they watched the daily horoscope
predictions on TV or read them in the local newspapers. When I asked them if those predictions
came true in their individual lives, many believed that they did, while others said that even
though such predictions did not materialize for their own situations, they still believe them
because one never knows when they might become true.
The Belief in Paranormal
Can "paranormal doctors" use unseen energies to heal people or do other things?
34% said yes
24% said no
15% do not know
6% were not interested in the subject
Do you know persons who benefited from "paranormal doctors"?
33% said yes
30% said no
Do you know persons who went to "paranormal doctors" but did not benefit?
7% said yes
0% said no
Alongside witches and horoscope gurus, one may see in Romania, a relatively new group
of folk specialists among which, parapsihologii (paranormal doctors), bioenergeticienii
(bioenergeticians), and radiezistii (electromagneticians), who claim to heal all types of illnesses
through paranormal powers and abilities. They claim to know hidden secrets of accessing
powers and forces, existing in our universe, and which the regular human being cannot see or
experience. Some of them claim to have been born with special gifts and abilities to heal, such
as harnessing electromagnetic forces.
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One informant told me that she suffered from a serious illness and a friend told her about
a bioenergetician-'* who is famous in helping people with various illnesses get well. She made an
appointment and went to see him at his office. She told him about her problem and the
bioenergetician used an apparatus which was measuring the magnetic fields around her body. As
she concluded "His treatment sessions based on bioenergy had a fabulous effect." I asked her,
"What is this bioenergy?" and she said, "h is cosmic energy that bioenergeticians use in treating
ill organs in our bodies. They direct this cosmic energy toward the ill organ and as a result the
organ heals" (Lungu, 28 April 2004).
Like all the other folk religious leaders these too enjoy media advertising. The local
newspapers include frequent articles about them with pictures and descriptions of what they can
heal and solve through so-called their paranormal powers and abilities.
Divination
If a fortune-teller would predict your future, would you believe her prediction?
51% said no
18% said yes
8% were not interested
In Romania this folk belief is related to predicting the future or the outcome of different
situations people are passing through. It is practiced by so called "fortune-tellers" (psychics in
America). Divination is clearly forbidden in the Bible, yet many Romanians out of desperation
consuh witches or fortune-tellers to find the unknown in their lives.
Many are against such practices but still believe that fortune-tellers have the ability to
predict the future and explain the unknown with precision. Others, even though they claim to be
Christians, are afraid of such witches and sorcerers and advise not to oppose them.
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What I found interesting in my research was that ahhough some Romanians wih never
appeal to the help of witches and sorcerers for issues involving black magic, or healing and
success in life, they are open to try them out for knowing the future or the unknown.
Dreams
Have you read or would you read a book about how to interpret your dreams?
24% said yes
52% said no
Would you recommend such a book to others?
21% said yes
24% said no
In general, the Romanian people believe in the power and ability of dreams to predict the
future, as well as to serve as a tool for communicating with the supernatural world. Many
Romanians claim to have nocturnal contacts with the departed ones through dreams.
Thus, dreams serve as warnings and predictions of things to come. Many Christians
believe in dreams and associate them with another element of divine revelation alongside the
Holy Scripture, hi fact, the Bible does talk about dreams as a way of receiving revelatory
messages from God. hi Genesis we are told about Joseph who had the gift of interpreting dreams
and Matthew tehs us that Joseph had a dream in which God told him not to send Mary away
from him but to take her as wife for the baby she is pregnant with is from God.
I interviewed some informants who were Evangelical believers and who told me that they
received messages from God through dreams. I believe that this belief in dreams as divine
revelation is Biblical practice and, as such, is not falling under the category of forbidden folk
behefs. There are, however, folk beliefs related to dreams in which one communicates with
departed relatives or friends or receives information from the spiritual world of the deceased
ones and which I believe that such aspects are forbidden in the Bible.
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Also related to dreams, one can see in Romania a recently published book entitled. How
To Interpret Your Dreams- Dictionary of Onirical Symbols (2001), which helps the reader
interpret every dream. Several of my informants read this book and said they will recommend it
to others too. I believe it represents a clear example of Romanian folk beliefs related to dreams.
The point here is that many Romanians do believe that dreams can predict things to come or
good/bad luck. One person that I interviewed told me that every time he dreams about traveling
during the night he is going to get into trouble the next day.
Superstitions
Do you believe that different superstitions and presentiments can predict good or bad luck?
50% said yes
20% said no
Many Romanians are superstitious. They believe in different superstitions such as the
high possibility to have bad luck on each 13* day of the month, especially if it is a Friday, if a
black cat cuts your way across, if your palm itches, or if you one of your eyes winks
unexpectedly. As one informant told me, "Every time my left eye tremors or winks
unexpectedly it means I will cry soon" (Grigore, 12 May 2004). In general superstitions have to
do with the idea of warning about bad luck as well as predicting good luck. For example if a
bride see another bride during the day of their wedding it is a sign that their marriage will not go
well. Another superstition is the belief that if one accidentally breaks glass such as a cup or
plate, it means that person will receive money soon.
Most of my informants believed in some kind of premonition. There were very few cases
who denied their validity. Many told me that number 13 means very bad luck and one person
that I interviewed told me that he had a serious car accident on a 13* day of a month. I was
surprised to find out that even some of the Evangelical believers that I interviewed believed in
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the power of some signs or occurrences of predicting either good or bad luck. One of them told
me that when his right palm is itching it means he is receiving money while when his left palm is
itching he will give money away (lonescu, 18 May 2004).
Moral Order and Dealing with Sin
Church Affiliation Church Attendance
Every Sunday 2-3 times/month 2-3times/year
Orthodox 1 2 informants 8 informants 44 informants
Catholic 3 informants 3 informants
Protestant 6 informants
The cultural understanding of sin has an easily detectable Christian framework and is
largely due to the influence of Orthodox teachings. Thus, Romanians have been always
cautioned by the Church to observe the Decalogue and to be aware of the fact that sin separates
one from God and will be punished. Although the moral shortcomings of the Orthodox
priesthood are sometimes clearly visible, Romanians are still conscious of the seriousness of
failing into sin. This fact is seen in the popular maxim, "Don't do what the priests do, do what
they say."
Evangelical Christianity has contributed largely to making people aware of the
consequences of sin through both message and social action. An important aspect here is the
free distribution of Bibles and also invitation to worship services and biblical study groups. A
very interesting aspect at this point is the fact that many Romanians don't want to attend
Evangelical churches because that means very shortly they will have to give up sin.
The hardship of life, however, has tempted many Romanians to commit all types of sins
and violations among which are stealing, robbing, corruption, abortion, prostitution, alcohol and
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substance abuse, divorce, and so on. This alongside with the fact that Orthodoxy does not
impose any type of church discipline regulations on nominal church members, has led many
Romanians to have an ignorant view about sin and its consequences in the lives of locals and
society by in large.
Sixty-four out of 80 informants were Orthodox, 6 were Catholic, 6 Protestant, and 4 non-
rehgious. Out of the 64 Orthodox only 8 of them attended church weekly and only 4 read the
Bible with the purpose of growing in faith and dedication toward God while the others don't read
the Bible at all. Also these 4 had a right understanding of prayer as a spiritual tool for
strengthening one's relationship with God while most of them viewed prayer as something that
can be tried just in case it might bring luck. I can conclude from my research, at this point, that
there is a serious need in Romania for people to get a correct understanding about personal and
social sin, as well as what the Bible teaches about salvation from under the bondage of sin,
forgiveness of sin, and the process of sanctification in one's life of faith.
Extraterrestrial Beings UFO and Life on Other Planets
Do you believe that aliens exist and they use UFO?
42% said yes
25% said no
9% don't know
Is there life on other planets?
51% said yes
17% said no
9% don't know
A newer type of folk beliefs seen in Romania, as well as other European and Westem
countries is the belief in alien beings, UFOs, and life on other planets. Many Romanians believe
that alien beings are trae and have used space flying objects to visit earth. A higher number
believe that life exists on other planets since it exists on earth. Although some believe in the
existence of life on other planets, they do not believe that aliens exists.
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Now one should make the clear distinction here about the heaven and eternal life that the
Bible speaks about and similar forms of life that we see here on earth. While Romanians do
believe in heaven, hell, and etemal life that one will spend in either place, many also believe in
extraterrestrial life.
A similar aspect can be seen in post-communist Latvia. According to Leons Taivans, a
study among Latvian high-school students showed that local contemporary religious beliefs
include a fusion of pre-Christian folk beliefs, Christianity, and paranormal ideas similar to
ancient folk beliefs. The study included two major dimensions. The first contained items related
to the belief in the occult such as spiritism, clairvoyance, telepathy, and psycho kinesis. The
second dimension centered on items related to reincamation, belief in UFO's, astrology, and New
Age. As Taivans concluded, the data of the study implies that the fusion of pre-Christian folk
beliefs with Catholicism managed to create a stable religion in the region, but fifty years of
communist attack on religion affected this development. Thus, the niche of theological
education in people's consciousness was filled with paranormal ideas, and beliefs in
reincamation, UFO, astrology, and New Age (Taivans 1997:44-45).
These are in short the main categories of Romanian folk religions included in my field
research study and which are part of the split-level Christianity equation. While Romanians
declare themselves Orthodox Church members, they also believe in these non-Christian religious
beliefs and use them to succor help especially in times of hardships and crises or when they need
to know the future or discem the unknown. Local churches should therefore intentionally
originate and engage in ministries of transformation and discipleship to help the split-level
religious believers give up such non-biblical beliefs and practices and become genuine Christian
disciples.
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Present Attempts for Addressing Split-Level Christianitv
I will end this chapter by presenting my field research findings related to how the
Orthodox, Catholic, and Evangelical Churches in Romania address this issue and what ministries
and activities they employ in order to solve it.
The Orthodox Church
In general, the priests of the Orthodox Church do not do enough in order to address and
solve the issue of split-level Christianity in Romania at the level of their local churches. As
mentioned in Chapter 4, the Orthodox Church has a higher positivistic view of culture and the
tension Christianity/culture is solved by Christianity embracing the whole culture while the
Catholic and Protestant churches have the view of Christianity keeping the culture under critique.
My conclusion about Orthodoxy' approach at this point was that although it is commendable for
the Orthodox Church to care for the conservation and maintaining of Romanian cultural vestiges,
artifacts, symbols, customs, traditions, heroes, and so on, and while it is true that not the whole
of culture is evil and that Christianity can transform culture, a radical, careless, and uncritical
embrace of culture can lead to corrupting Christianity, as well as to a serious syncretism; a fact
which has happened and has become a serious issue.
In Bulgaria, the neighboring country south of Romania where the context is similar, the
other churches although in minority are blaming the Orthodox Church as being responsible for
the issue of Christian syncretism. In an article entitled "Popular Faith and Practice in Bulgaria
Today" Kristian Ismail and Gary Griffith explain that
Many evangelical Christians consider the Orthodox Church responsible for the Blending
of Bulgarian Christian faith and pagan traditions. It appears that "the conquered
superstition became in its own way the conqueror." Today a similar motif appears to be
reinforced as both Orthodox Christian and purely political elements are blended in a
popular "Bulgarian national identity." Unfortunately, this popular religion, this "Pagan
Christianity," simply confirms that pragmatism and superstition in Bulgaria in matters of
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faith always finds a way to survive and resurface (Ismail and Griffith 1999:4-5).
In talking to Romanian Orthodox Priests, especially with those ministering in rural areas,
I noticed a tendency among local Orthodox churches to protect and preserve culture and tradition
without a critical assessment in the light of the biblical teachings and doctrines and without
allowing the gospel to transform the culture. That is why all these ancient folk beliefs and
practices some clearly contradicted in the Bible have survived under the umbrella of Orthodoxy.
I pointed out to some priests several folk beliefs and rituals practiced around the major Christian
holydays such as Christmas and Easter and their response was that as long as these folk religions
are part of the Romanian culture they are part of the Orthodox faith. As one priest told me,
"People who are practicing these rituals are Romanians, born here, living here, and adhering to
the Orthodox faith which is the faith of our ancestors. It means in turn that you should leave
them alone for it does not matter that much what they practice but if they claim to be Orthodox
and Romanian" (Costache, 26 May 2004).
I understood then the reasoning Orthodox priests use when it comes to the interrelation
Christian faith/local Romanian culture. Thus, whatever is Romanian is Orthodox and vice versa
if it is Orthodox is Romanian. In their view local culture equals Orthodox faith and Orthodox
faith equals local culture.
When it comes to these folk beliefs categories contradicted in the Bible and of serious
concem in my study, the Orthodox priests regard them as negative and as practices and beliefs
that the Church should combat. No Orthodox priest will acknowledge, at least publicly and
openly, that people should appeal to the help of witches, sorcerers, fortuneteUers, horoscope,
black magic, spiritism, and so on. All the priests I interviewed told me that they constantly
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remind their parishioners that such beliefs and practices are forbidden in the Bible, and it is a
deep and serious sin to practice them. As one priest informed me,
I tell my parishioners constantly not to believe in such things. I tell them that God hates
evil practices among which witchcraft, sorcery, and casting spells. I tell them to pray to
God for their problems, partake of the Mass, and recite our Orthodox prayers. And yet,
constantly they come to me asking if it is ok to consuh a witch besides reciting the
prayers, or that they believe someone used a witch to curse them, and so on. I wonder
myself why it is so hard for them to understand that these practices are evil and wrong
(loanid, 16 April 2004).
In most cases, however, this is all Orthodox priests do, telling people it is wrong to
beheve in and appeal to folk beliefs and practices. They do not consider the fact that their
church members appeal to the help of such folk beliefs and rituals because they experience crises
and have to deal with daily felt needs. Orthodox priests, therefore, need to understand that
helping people resist such sins and become genuine Christian believers is a process that involves
more then simple words of admonition.
What practical ways do Orthodox churches in Romania employ in order to address and
resolve the issue of split-level Christianity? First, at the level of theological education the
younger generations of priests are specifically taught about the Scriptural view on sinful and
negative folk beliefs and practices. I discovered at this point that Professor Dr. Nicolaie D.
Necula the dean of the Orthodox School of Theology within Bucharest State University, a
distinguished Orthodox leader and scholar who has trained several generations of priests
specificaUy addresses this issue and ways to solve it to his students. According to his article
"Are Tme Christians Allowed To Believe in Superstitions?" a major ministry that every priest
should originate in his parish is systematic catechization involving specific Bible studies related
to what the Bible says about folk religions and how to distinguish between Christian faith and
cultural folklore (Necula 2002: 1-4).
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Also, in discussing "Priorities of Contemporary Pastoral Activities" Necula encourages
iiis future priests to focus on preaching the Bible during the regular Sunday liturgy as well as to
motivate their churches to initiate ministries that will offer help and support toward those
stmggling with felt needs (2003:4). One can see today that the younger generations of Orthodox
priests are more dedicated to initiate such ministries and indeed the Orthodox churches where
younger priests minister are filled with parishioners on Sunday morning who come to listen to
relevant and Biblically based sermons and to participate in the liturgical services. These younger
generations of priests, however, are hired in urban churches and many even in Orthodox
churches from the Romanian Diaspora.
Second, at the level of the local church one of the most used church practices to stop one
from appealing to the help and service of negative folk beliefs and practices is sprinkling with
"holy water." ''Aghiasmd" or this Orthodox magical elixir is used to treat a large variety of
physical and mental medical problems, as well as those believed to be possessed by evil spirits or
under the influence of evil magic, spells, evil-eye, and any other type of witchcraft. According
to hie Tudor in "Solutions Against Curses and Spells" "Aghiasma has the ability of sending
away the devil, of bringing God's angels, cleansing the humans and their living places, of
healing illnesses and of restoring one's peace of mind and joy" (Tudor 2003:3).
The holy water is used in a special service of symbolically purifying and cleansing one's
person, house, and property. As such during this service the priest also recites several special
prayers originated by the Church Father Basil the Great as well as reciting some Bible passages
such as Psalms. The holy water is used to sprinkle seriously ill persons as well as those who are
violent or stmggle with different substance addictions. The priest can give holy water to a
church member to use it home for his or her own problems or for those of close relatives and
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friends. In this case, the sprinkling should be done in the morning and in the evening and the
person who does the sprinkling should say the Lord's Prayer before and make the sign of the
cross three times. Lastly, the holy water can be administered as a medicine, hi this case the
person who takes it should take three spoons in the morning before eating and making the sign of
the cross after each spoon, and praying to God at the end. Faith in God and prayer to Him are
important and the holy water works according to one's faith.
Third, besides holy water, local Orthodox priests also suggest the use of several herbs and
plants also believed to have healing properties both spiritually and physically. These plants can
be dried, put in small bags, and worn as protective amulets, or ingested as drinks or used in
foods. Several of such plants include: garlic, valerian, peppermint, sanicula, lovage, heather,
misdetoe, and others.
Fourth, all the priests that I interviewed explained that church attendance and the
observance of every Sunday liturgy are essential for people to grow in faith and appeal to God
for help in times of crises than to evil folk means. Personal genuine repentance before God in
prayer is essential because many sufferings and problems we pass through are due to our own
sinful living.
One priest gave me a small booklet that he has available at his church entitled. Prayers
for Overcoming Black Magic. Spells, Evil Eyes and Enemies edited by Nicolae State-Burlusi.
The booklet explains how the Bible describes the sin of witchcraft, how those under its bondage
will be punished, why people seek the help of witches and sorcerers, and several steps to follow
in order to be saved from under the power and bondage of magic and spells. One such step is the
power of a prayer said in faith. Second believers are encouraged to fast, pray daily, and attend
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church services and major holydays. Third they are told about when and how to use the holy
water.
The booklet also offers several Psalms that can be used as prayers (139, 53, 50,37,),
several prayers related to this issue by Basil the Great and one by Saint Cyprian and a short
admomtion by John Chrysostom.^ In this short message about how to overcome temptations
related to negative and evil folk beliefs and practices, John Chrysostom says that sufferings,
hardships, and disappointments are in fact ways to help us grow in faith and even though we
have to struggle with them here on earth if we remain faithful and loyal to Christ we go to Him
while if we appeal to "Christ's enemies" for a better and easier earthly life we in fact lose our
soul for eternity (State-Burlusi 2003: 19).
Fifth, another way through which the Orthodox Church addresses the issue of split-level
Christiaiuty and its causes is through the miraculous powers of holy relics. The church from
time to time displays the relics of holy people or saints that lived a devoted and pious life, have
died and went to heaven, yet their earthly bodies were later discovered in an incorrupt state and
lacking putrefaction. Millions of Romanians make pilgrimages to different Orthodox churches
and monasteries where such relics are displayed to get healed of diseases, find peace, and attract
God's blessings in their lives. The long processions of people wait patiently in line and when
one's tum comes he or she kisses or touches the glass coffins with the relics, makes the sign of
the cross three times and tells God and the respective saint his or her life struggles.
In Romania holy relics are of two categories: universal and local. Once in a while the
Church brings to Romania the relics of universal saints, such as Saint Andrew to be on display
for a certain period of time in several major cities, while the relics of local saints are men and
women of faith who lived and served the Lord and His church in Romania. A recent discovery
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was that of priest Hie Lacatusu who served God in Valcea County and Teleorman County.
During communism he was imprisoned for several years due to his ministry as an Orthodox
priest. He died in 1983 and 15 years later when his wife died and was to be buried besides him,
his body was found incorrupt and with a scent of chrism (see Appendix C). Today the holy
relics of Priest Lacatusu are laid in an Orthodox Cemetery Chapel in Bucharest and many people
visit them daily praying to this Romanian saint and asking his help in times of crises ("Saints of
Our Times in Romania" 2000).
These are some of the ways in which the Orthodox Church and her priests addresses the
issue of split-level Christianity as well as minister toward those who practice and believe in
sinful folk rituals and methods of dealing with felt needs.
The Catholic Church
Unlike the Orthodox Church, the Catholic Church believes that while culture has both
negative and positive aspects, Christianity should keep culture in tension and should initiate a
process of culture change according to the teachings and principles found in the Holy Scripture.
Therefore, Catholic priests in Romania have a much more critical view about folk beliefs, rituals,
and traditions. They also instruct their parishioners to have a critical view as well.
Romanian Catholic priests put a heavy accent on the preaching and teaching of the
gospel. Every Sunday Liturgy should contain the preaching of the gospel through sermons that
explain the biblical text and apply it to contemporary problems. Sunday evening there follows
worship services designated especially for the younger generations, in which young people
worship God through using more contemporary music styles.
In addition to worship and praise services, the Catholic priests initiate a variety of Bible
studies, cahed "cateheze" in which parishioners study what the Bible says about different issues
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and topics. However, when I asked Father Arghiroiu, Father Marvalat, and Father Maximihan,
three Cathohc priests I interviewed, they could not remember if they ever held a study about folk
beliefs and why people appeal to them in times of crises. They mentioned that some of the
aspects related to such a topic were discussed in the context of larger studies. For example.
Father Maximilian said, " I initiated an in-depth study on the Ten Commandments as found in
the book of Exodus and discussed some aspects about the danger of appealing to evil folk
practices in times of crises as opposed to bring your problems to God in prayer. The study
however, was not focused only on folk beliefs and how they relate to the book Exodus"
(Maximilian, 21 April 2004).
Catholic Churches also initiate more ministries designated to help parishioners with their
felt needs. They organize groups that go and visit the sick, pantries to collect food items to be
given to poor families, medicines for the sick, as well as spiritual counseling. Catholic Churches
seem to be closer and tightly bound communities than Orthodox Churches are as their members
know each other better and have a deeper fellowship with one another. In the context of this
closer fellowship one benefits from the help and support of others in times of crises. One
Catholic priest told me that a member of his parish who has a successful company and has
offered jobs to several other members who were in need of jobs (Die, 21 April 2004).
Another way Catholic Churches deal with the issue of split-level Christianity is their
focus on genuine repentance and on penitence. Catholic Church members are continually
encouraged to self examine their spiritual growth and the authenticity of their relationship to God
and to repent of sins if they need to. The priest of the parish serves also as the spiritual advisor
of his church members and through him they can confess sins to God and obtain absolution after
tme repentance. Church members can also obtain many books and studies about growing in faith
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available in the church's bookstore. One such book that I saw was about how to self-examine
your spiritual condition, repent of sin, and ask God for spiritual strength to grow in faith.
Although all these ministries have a deep impact when it comes to helping Catholic
Church members grow spiritually and become genuine disciples of Christ rather than becoming a
split-level Christian, there are, however, aspects that this church should improve or adopt
significantly. Many Catholics in Romania are nominal Christians and do not attend their church
regularly, and such members still appeal to folk beliefs and practices in times of crises.
Catholicism also has its own Christian folkism based on Mariology and Saint worship. In
mral areas many Catholics still show a deeper allegiance to local folk beliefs and rituals
designated to help in times of crises. One can see, however, a major difference between
Orthodox and Catholic believers in terms of avoiding appeal to folk religions and showing true
devotion to God and genuine spiritual growth.
The Evangelical Churches
If Orthodoxy has the view of Christianity embracing culture and Catholicism that of
Christianity keeping it under critique, Romanian Evangelical Churches have followed the
tradition of the Protestant Reformation that tends to avoid and isolate from culture and have a
radical critical view of culture being sinful. Romanian Evangelical leaders, scholars, and church
members, by and large, consider that all folk customs, traditions, rituals, and beliefs are sinful
and must be avoided. This has somehow had a positive result when we relate this view to our
main issue namely split-level Christianity. The degree of syncretism and split-level allegiance is
the lowest for Evangelical believers, as compared to the Orthodox and Catholic believers, and in
many instances are even non-existent.
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There is a problem, however at this point, namely that Evangelical Churches besides
tending to be isolationist they appear to be "foreign" in the eyes of the local people because these
churches have their own cultural peculiarities that are in general "Western." Concerning
contextualization of the Gospel, the Evangelicals need to realize that most of their theological
framework, aesthetics, worship music, and hymnody are imported from Western cultures with
very little effort or concern for cultural adaptation. As Danut Manastireanu, lecturer at
Emmanuel Baptist histitute from Oradea, mentions, "instead of being able to communicate the
Gospel to Romanians in the appropriate cultural garments, Romanian Evangelicals risk
becoming a more and more isolated subculture in their own society" (1998:7). Critical
contextualization can guide Romanian Evangelical Churches, as well as the other churches too,
in discovering and employing relevant cultural forms of indigenizing Christianity.
What practical ministries do Romanian Evangelical Churches employ for dealing with
the issue of split-level Christianity? Again although such ministries and church activities are not
specifically designated for our issue under question, they do have a direct impact in solving it.
Such ministries include: preaching and teaching of the Word of God, powerful worship services,
different Bible studies for discipleship and spiritual growth, services of prayer for healing,
ministries of help at the level of felt needs such us providing food, clothes, medicines, free
medical care, monetary help, strong fellowship within the community of the church and in some
cases an even more powerful fellowship in the context of small groups for churches that have
such ministries, as well as Christian education through numerous books, commentaries, and
radio programs. Besides these, one can mention the spiritual gifts of dream interpretation,
prophecy, healing, and exorcizing, that some Evangelical ministers and even church members
practice, in particular Pentecostal believers.
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These are some ministries that Evangehcal churches employ in order to disciple their
members. As one can see there is very little when it comes to specific Bible studies designated
to deal with the issue of folk beliefs and practices and their interdiction in the Bible. In my
interviews only two church leaders told me they were aware of the need for such studies. One,
Rev. Vasile Talos pastor of "Good News Baptist Church of Bucharest said.
This is a critical issue we need to address nowadays in Romania. We need to learn how
to do critical contextualization and do it. We need to address nominal Christianity and
Christian syncretism as much as possible. I have been trying to do it in my church
through my preaching and the main ministries of Good News Baptist Church, the small
groups in particular, where one is discipled and ministered at the felt needs level.
Honestly, however, I do not know of any Bible study designed specifically to address the
folk beliefs and practices seen today in Romania. I hope, Paul, that your study on this
issue will greatly help our churches (Talos, 12 April 2004).
Even though as I said, the level of split-level devotion or allegiance is small among
Evangelicals, one can still see cases in which they believe in certain superstitions and other folk
ways of dealing with crises in life. A Baptist pastor told me that an older member from his
church claimed that her deceased husband who was a dedicated member of their church, came
back to his house one night and ate some cakes she baked the previous day (Boingeanu, 12 April
2004).
Summary
My field research identified 15 subcategories of biblically forbidden folk beliefs and
practices as part of the split-level Christianity issue. They include: Meaning of death; Blessings
and Oaths; Magic; Luck and Good Fortune; Witchcraft and Sorcery; Evil Eye; Evil Spirits,
Deceased Relatives; Astrology; Belief in Paranormal; Divination; Dreams; Superstitions; Moral
Order and Dealing with Sin; and Extraterrestrial Life and UFOs.
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In terms of how Romanian Churches deal with this issue it depends upon each church's
theological view on the interaction between culture and Christian faith. Thus, Orthodoxy has the
highest view on culture and a tendency of embracing it without an assessment and critique.
Protestantism has a low view about culture and an isolationist tendency, and Catholicism a view
somewhere in between.
Second, we described present church ministries designated to address the issue of split-
level Christianhy. Again at this point, we saw a scale of effectiveness with the Evangelical
churches at the higher end and Orthodoxy at the lower end. The conclusion here is that the more
churches use Bible teaching, preaching, worship services, and ministries geared toward felt
needs the better they will address split-level Christianity. However, as I discovered during my
research, very rarely do local churches originate ministries designated to specifically address the
causes of split-level Christianity. Furthermore, none of the church ministers I interviewed know
of any Bible study specifically tailored to address occult practices and other forbidden beliefs.
Although Evangelical churches are more effective in dealing with split-level Christianity,
they still need to understand how critical contextualization can guide them to better addressing
the issue of isolationism and foreignness and be even more effective in dealing with split-level
Christianity.
In Chapter 7, 1 will suggest seven major insights designated to help Romanian churches
address split-level Christianity and contextulize Christian message and practice more
successfuUy.
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Notes
' Out of these 80 Romanians 30 were from Bucharest and 50 from all the main regions of Romania, namely
Transylvania, Romanian Counu-y, and Moldova. The main place where I interviewed those from country side
Romania was the main train station in Bucharest. Many came to visit Bucharest or were in transit through Bucharest
and they were waiting for their train in the main train station of Bucharest. Out of the 30 persons from Bucharest
about 20 were high school and university students. In choosing my subjects I gave equal to the age and gender
factors. Thus 28 interviewees were between 1 8-30 years old, 26 between 30-60 years old, and 26 between 60-90
years old. Also half were women and half men.
- One Christian syncretistic ritual related to Easter that I observed is what is called in the Orthodox tradition the
Easter of the dead ancestors. A week after the Easter Sunday Romanian Churches celebrate the Sunday of Saint
Thomas, which commemorates Jesus appearing to the twelve disciples and telling Thomas to believe that he is risen.
Monday, the next day the Orthodox Church celebrates the Easter of the Dead Ancestors. Orthodox believers go to
cemeteries where their deceased relatives are buried and bring with them food offerings. Then, they wait patiendy
for hours for the priests to come by each tomb and perform the commemoration liturgy. At the end food and wine is
offered to the participants, which include many poor and homeless people. It is called the Easter of the dead
ancestors due to the fact that these ancestors or relatives who are celebrated at the same time with the St. Thomas
died on the week or weekend of Easter and they cannot be given offerings during that holy week.
' According to Deliu and Frincu the most famous Romanian witches are: Cherry, Isaura, Loventa, Mama Lucica,
Claudia, Monica of Buftea, Sabina, Senaida, Mama Laurentia, Suedia, Monica of Vatra Noua, Cristina, Alexandrina,
Gabi of Ploiesti, Ema, Speranta, Mama Roza, Denisa, Bratara, Indonezia Macedonia, Catalina Medalia, Elena
Minodora, Maria Somna, Venusia, Monica of Ploiesti, Monica of Bucharest, and Monalisa. Among some of the
practices witches use are: Tarot cards readings, coffee and palm reading, spell casting and un-casting associated with
a diverse number of rituals, black magic rituals and practices, mercury intrusion and removal, magic doll, astrology,
horoscope, necromancy, divination, cursing, and many others practices and rituals. As Deliu and Frincu continues
for a successful witchcraft and magic process, witches need several different objects such as: the witch spindle made
of cherry wood, a wooden spoon, a crystal ball, a lock with three keys for binding and unbinding, an 8 feet long line,
a pair of scissors, an earth pot, a knife, salt and wheat grains, a fish fin, a piece of bone from a black cat, a tooth,
piece of bone, and a nail from a dead human body, a fry pan, a hay fork, tarot cards, different amulets, a broom,
candles, different chemical and herbal substances and different animals among which rosters and snakes One of
the most important tools witches use is a pentagram (five pointed star) which has been one ofthe most important
tools used in Eastern folk magical religions and which represents the power of each individual witch (2004:25-26).
Many of my informants confirmed the same witchcraft practices and objects.
* Several of my informants told me that it is possible to contact the dead through what they call "spiritism."
According to them spiritism involves certain occult practices that different witches know and can use to contact the
deceased. Adrian Deliu and Gina Frincu describe such practices in their book about witches and sorcerers in
Romania. Some ofmy informants told me that one way some witches and sorcerers use to contact the deceased is to
get into a state of trance and then serve as a medium of communication between the two parties involved.
^ For more information about bioenergeticians and the use of energy medicine see the section "Energy Medicine
Therapy-The ACMOS Method" at http://www.positivehealth.com.
^
Since the Orthodox Church uses quite often the teachings of the Eastern Church Fathers it would be both
interesting and helpful to study more in depth about how they addressed the issue of folk religions.
Chapter 7
Toward Addressing Split-Level Christianity in Romania
In previous chapters of this research essential aspects needed for better
understanding the issue of split-level Christianity were investigated regarding the
Romanian context. The study examined the origin and nature of Romanian folk religions
and Christianity, their historical interaction and development, their role and impact in the
local culture as weU as present day traits and manifestation. The study also identified
through field research which folk beliefs and practices as part of the split-level
Christianity equation are unbiblical and in need of critical assessment and replacement, as
well as what local churches and their leaders are doing to address this issue.
Having set the background for better understanding split-level Christianity this
thesis will now move toward setting the foundation for better addressing it. In this
Chapter, I will suggest 7 major missiological insights' which can help Romanian
churches deal more successfully with the issue of split-level Christianity. This chapter
will also point out the contributions of this study to the field of missiology, what areas
need further research, as well as general conclusions.
The seven missiological insights proposed for better addressing split-level
Christianity within the Romanian context are:
1 . A Biblically Based Decontextualization/Recontextualization
2. "Sodzo" Evangelism
3. "Kathairo" Discipleship
4. Contextual Church Structures and Mission Purposes
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5. Specific Leadership Training
6. Specific Theological Training
7. Ecumenical Cooperation.
hisight No. 1: A Bibhcally Based Decontextualization/Recontextualization
Critical contextualization represents an appropriate tool for examining split-level
Christian beliefs and practices in regard to their meaning within the local context,
evaluate them in the light of biblical norms as well as replace them with contextualized
Christian ministries if needed. As previously discussed in chapter 2, Paul Hiebert and his
associates designed the process of critical contextuahzation to be used more in pagan
cultures where Christianity was not yet introduced. In the Romanian context, the
situation is different since we have to deal with Christian customs and beliefs which have
included folk beliefs without a proper evaluation in light of biblical truth, throughout a
long history of existence. That is why first we need to decontextualize such Christian
practices and beliefs or purge them off of what went too far, and then recontextualize or
redesign them in light of Scriptural norms and doctrines.
The Easter of the Dead Ancestors
I will exemplify at this point by using Pastele Blajinilor (the Easter of the Dead
Ancestors) in which I participated during my field trip. As mentioned in chapter 1,
Romanian Churches celebrate the Sunday of Saint Thomas, the week after the Easter
Sunday, commemorating the event Jesus when appeared to the twelve disciples and told
Thomas to believe that he was risen. Monday, the next day. Orthodox behevers go to
cemeteries where their deceased relatives are buried and bring with them food offerings.
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Priests come to each tomb and perform a commemoration hturgy, after which the
family members of the dead throw some food and wine on the ground and offer the rest
to the participants, which include many poor people. The Orthodox believers keep this
custom for two reasons. First, they believe that their departed family members need food
in heaven and second, to conomemorate these dead family members.
Decontextualization of Dead Ancestors Easter. This custom and those similar in
nature, should keep the form and some of the meaning. The liturgy of commemoration
should be performed, h is proper to remember family members and commemorate them
for their faith and devotion to God. Food offerings should still be offered to participants
and dirown on the ground, but the meaning at this point should be reinterpreted in light of
Scriptural teachings (see next paragraph regarding recontextualization).
Recontextualization of Dead Ancestors Easter. Orthodox believers observing this
custom should be told that those who died in Christ and went to Heaven do not need food
anymore, hi the parable about the rich man and Lazarus (Luke 16:19-31) Jesus explains
that the departed ones cannot influence the living ones anymore. The same principle can
be applied the other way around: we cannot do anything anymore for those who died.
Thus, after we commemorate the departed ones and learn from their life of faith, we
partake of the food brought, knowing that they died in Christ, and are much better off
where they are. Some of the food can still be thrown on the ground to feed the birds
which are part of God's creation. In conclusion, keep the main parts of the ritual but
change the meaning according to the Scriptural teachings and doctrines.
The same principle of contextualization/decontextualization can be applied to
other split-level or syncretistic Christian customs and beliefs. Unbiblical folk practices
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and beliefs such as the 1 5 subcategories we identified in this study should be replaced by
biblically based ministries fulfilling similar roles and functions.
Insight No. 2: "Sodzo" Evangelism
In evangelizing the local people, churches in Romania tend to focus on the
spiritual aspect of salvation (forgiveness of sin and eternal life) and neglect the physical,
emotional, and social well being aspect as part of God's shalom or wholeness a saved
person experiences. Many Romanians accept Jesus as their savior and acknowledge that
He is responsible for getting them into heaven when they die, but they do not trust Him or
do not know they can trust Him when they need physical, emotional, and social healing
and well being. In times of crises, they seek the needed help through folk behefs and
practices, many of which are forbidden in the Bible. Local church leaders should
therefore engage their churches in what I call "sodzo" evangelism.
"Sodzo" Evangelism in the Bible
The Greek word "sodzo" occurs 102 times in the New Testament and describes
salvation in spiritual terms such as forgiveness of sins, but also in physical terms such as
healing, deliverance from evil and harm, recovery, remedy, rescue, welfare, and so on.
Examples include: Matthew 1:21; Mark 6:56; Luke 8:36, 48,50; John 3:17; Acts 4:9, 12,
27:34; Romans 5:9; Ephesians 2:5,8; and Hebrews 5:7. "Sodzo" in Hebrew translates to
shalom, which means wholeness or holistic well being (spiritual, physical, emotional, and
social) (The NAS New Testament Greek Lexicon at
http ://www .biblestudytools .com/lexicons/greek/nas/sozo .html) .
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In the New Testament therefore, when a person experienced God's salvation
through His Son Jesus, he or she experienced not only the rescue from the consequences
of sin and received the gift of etemal hfe, but also God's work toward physical,
emotional, and social well being.
Sodzo Evangelism and John Weslev's Methodist Movement
Romania's present context is similar to the 18* century English religious context.
John Wesley the founder ofMethodism successfully evangelized split-level and nominal
Enghsh Christians. According to Hong (2006) Wesley's method of evangehsm was
based on his understanding of God's means of grace that He ordained as channels to
convey to men preventing, justifying, and sanctifying grace (Hong 2006:149)
Wesley divided the means of grace in two categories. First, "instituted means"
are those ordained by God in the Bible such as: prayer, bible reading, the sacraments
(baptism and communion), preaching and discipline. Preaching involved four stages:
invite, convince, present Christ, and build up or nurture young believers to experience
Christ and grow in the grace of God. Discipline involved: prayer, bible study, fasting,
and conversation. Second, "pmdential means" are channels which communicated the
gospel at certain times and through certain means such as, miraculous healing, praise,
literature, fellowship, incidents, circumstances, financial support, and others. Wesley
promoted pmdential means through deploying lay people into ministry, through the
ministry of nurturing, and through special church meetings such as "watch nights" and
"love feasts" (see Hong 2006:148-159).
George Hunter also explains why early Methodism was successful in evangelizing
the English people. It was due in part to John Wesley's twofold work of compassionate
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programming. Wesley designed ministries to human needs after he made a "study of the
souls" struggling with different needs and hardships. As Hunter explains, "To obtain the
facts, Wesley visited, observed, interviewed, and corresponded with people in sundry
conditions. He visited persons who were possessed, obsessed, and oppressed. He visited
persons in prison, persons who had seizures, prisoners on death row, sick persons,
anxious persons, guilt-stricken persons, grieving persons, persons on their death beds."
As Hunter continues, "hi each shuation, he was there to minister, but also gather data,"
programming then these insights into the movement's structure and the training of its
leaders and members. As a result early Methodism was a distinctive movement known
for its preaching and pastoral care (Hunter 1987:131-132).
According to Snyder (2002), "Wesley's greatest innovations were outdoor
preaching, nurture and discipleship groups (called class meetings and bands) and building
a team of young modestly educated men and women whom he sent out to preach the
gospel." To address felt needs and crises people were passing through, Wesley
implemented essential ministries. As Snyder (2002) explains among such ministries,
"Wesley set up loan funds for the poor. . . He opened a dispensary and gave medicines to
the poor; worked to solve unemployment; sometimes set up small businesses. He
personally raised and gave away considerable amounts of money to people in need. For
him this was all part of Christian mission" (Snyder 2002:95-96).
Sodzo Evangelism and the Lord's Army Movement
The Lord's Army was a successful renewal movement within the Romanian
Orthodox Church. It originated in 1923 when losif Trifa an Orthodox priest from Sibiu
(central Romania), experienced true conversion and began to preach the gospel and
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challenge local people to have a true relationship with the crucified Lord. According to
Talos (2007) what John Wesley represented for the Church of England, priest losif Trifa
represented for the Romanian Orthodox Church. Under Trifa' s leadership, the Lord's
Army preached salvation through Jesus Christ. The movement also deployed lay
members in mission, formed small groups and gatherings for the purpose of worship,
spiritual growth, and discipleship and ministered to the felt needs of its members and
those being evangelized (Talos 2007:233-238).
Sodzo Evangelism for the Romanian Context
In order to successfully evangelize split-level Christians, Romanian churches
should take into consideration the holistic approach of sodzo evangelism. Thus, they
should adapt and improve their evangelistic methods or promote new methods. I suggest
next a list of such evangelistic methods and ministries:
Improved Worship Services. Such services will stress through word and song
both spiritual and physical aspects of salvation. Romanian church leaders are preaching
the Word of God and performing the sacraments, but they should also focus more on the
"building up" stage that Wesley used in his evangelistic preaching.
Prayer Services for Healing and Deliverance. This ministry is mentioned in the
Bible in James 5:14-16, "Is any one of you sick? He should call the elders of the church
to pray over him and anoint him with oil in the name of the Lord. And the prayer offered
in faith will make the sick person well: the Lord will raise him up. Therefore confess
your sins to each other and pray for each other so that you may be healed. The prayer of
a righteous man is powerful and effective."
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Many Assemblies of God churches in Romania practice this ministry and I myself
was healed of an illness in such a church, h was during communism and although the
doctor prescribed me a medicine, I could not find it at the pharmacy. I went to a
Pentecostal church and participated in a healing service. The leaders of that church
anointed with oil those who wanted healing while the whole church was praying for
them. I was healed of my illness that evening. The other Evangelical churches, as well
as the Orthodox and Catholic should start practicing this Biblical ministry.
Testimonial Services. These services would enable new converts as well as old
members to share their victories with Christ over different crises and hardships. They
can also include worship and prayer.
Sodzo Small Groups. Such groups would have the main ministry of helping new
comers, as well as church members experience God's wholeness in their lives. The goal
here is similar to Wesley's prudential means of nurturing, which according to John Hong
was heavily used in evangehsm (Hong 2006: 156).
Health Clinics and Medicines Stores. I know several churches in Bucharest and
other areas which provide free medical consultations to sick persons. A doctor who is
usually member of that local church sets aside a day of the week when he or she offers
free medical consultations. Some churches also have medicines available for free. Many
people know what medicines they need; they have already been diagnosed and cannot
afford to buy medicines. Most of these free medicines are sent from humanitarian
organizations, churches and missionary agencies from Western Europe and United States
of America.
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Missionary agencies from West are sending mission teams regularly to Romania
and within such teams there are also medical teams. I myself participated several years in
a row accompanying such teams into different places from Romania and I have seen how
efficient they are. hi several villages from Bacau County (south-eastern Romania), I
have seen people praising God and starting to attend the local church after receiving free
medical care. Such people were nominal Christians who appealed to all kinds of folk
beliefs and practices in order to find help for their health problems.
Another ministry at this point is the provision of health clinics which can offer
more then free consultations and medicines. Although such clinics are owned and
operated by local churches, they are equipped with medical accessories necessary to lab
works, x-rays, and other tests necessary for diagnosing different health problems. The
Baptist Church of Galati city runs such a clinic called Koinonia Clinic.
Food Pantries and Clothing Stores. Churches in Romania should expand such
ministries to provide the basic needs of food and clothes to those in need.
Benevolence Monetary Funds. Such ministry is designated to help people
struggling with financial crises. There are different people who need a one time help
with utilities bills or other bills, help to fix a broken car, or start a business and so on.
Job Locating and Providing. Many Romanians struggle with unemployment and
local churches should try to help at this point. What does a job locating ministry involve?
First, the church designates a group of members willing to get involved in such a ministry
to basically work first with local employment offices. Second, they should contact
different local business in need of workers and put them in contact with people looking
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for jobs. Third, they can look even within their own church's membership and see if
there are potential employers.
One minister from a Baptist church in Bucharest told me that a member of his
church informed him of several job openings at his factory. The minister knew several
people in need of work and he told them about these possible jobs. Four of them got
hired by that local factory as the result between the cooperation between the pastor and
his church member who knew about the openings. The minister told me he is thinking to
develop such collaboration into a church ministry. There are ministers and churches
around the world that are involved in such ministries as well as practical resources on to
initiate such a ministry."
Christian Counseling and Guidance. Many people that may not struggle
physically or financially might experience loneliness, stress, depression, and other such
struggles. They might experience divorce, the unexpected death of a loved one, they
might find themselves alone as children grow and leave, and other similar circumstances
which make one's heart and soul feel miserable. Many people in Romania who appeal to
the help of witches and sorcerers are not sick or poor, but broken hearted.
Churches should intentionally reach out to them and offer counsehng. Normally
in Romania the pastor or priest is responsible for counseling, but there are professional
counselors available now. A member of Golgotha Baptist Church of Bucharest (my
home church), who is a professional counselor, offered her services for free at Holy
Trinity Baptist Church one day per week for everyone in need of counseling. She
combined her training with Biblical principles and did a wonderful ministry. Such
ministries should be more initiated and developed.
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Church members should try to comfort grieving persons, and those passing
through depression, just by being there for them even though words are not spoken.
Sometimes words of encouragement just do not bring any results, but spending time with
a person who has a broken heart might mean a lot in the process of healing. Churches
should have different small teams ready to take turns in visiting and spending time with
grieving people, although as I said they might not use a lot of words.
Compassion and Kindness Ministries. Many times people might pass through a
short crisis or need immediate help in a situation that arises unexpectedly. In Luke 10:
30-37, Jesus tells the powerful parable of the Good Samaritan who showed compassion
and help toward the person who was robbed and beaten by the thieves while the priest
and the Levite were indifferent. Romanian Churches should be good Samaritans to
people passing through different needs and crises that arise unexpectedly.
Examples at this point might include: shopping for those who cannot get out for a
while, painting or helping rebuild houses damaged by a storm or fire, and changing the
oil in the car for the elderly or single mothers. In addition churches might be able to
provide car transportation for a person whose car is being repaired, help new mothers
with food and other household chores, and help persons who lost a family member and
are grieving.
According to Ruth Tucker, "Christianity penetrated the Roman world through
five main avenues: the preaching and teaching of evangelists, the personal witness of
behevers, acts of kindness and charity, the faith shown in persecution and death, and the
intellectual reasoning of the early apologists" (Tucker 1983:23).
249
For Vineyard Christian FeUowship of Cincinnati, OH, such ministries are part of
the church's evangehstic outreach. As Steven Sjogren explains. Vineyard's way of doing
evangelism is that of servant evangelism or "demonstrating the kindness of God by
offering some act of humble service with no strings attached" (1993:17-18). For
Vineyard Church, servant evangelism means deeds of love plus words of love plus
adequate time (1993:22). Sjogren provides in his book 60 major examples of kindness
ministries that a local church can initiate in order to reach out in the community.
Insight No. 3: "Kathairo" Discipleship
In their efforts to disciple their members. Churches in Romania use several
methods such as catechesis classes for the young and the new members, as well as Bible
and topical studies dealing with a variety of issues. As I found out by interviewing
church leaders, however, there are no specific discipleship ministries designated to
address folk beliefs and practices and help those who appeal to them in times of crises
renounce to such beliefs and practices and experience God's power and help in their
lives. I propose therefore a specific discipleship ministry called "Kathairo
Discipleship."
The word "kathairo" in Greek means to purge, clean, and wash. Outside the
Bibhcal text this word was used by Greek farmers who washed grain to get the dirt and
filth off of kernels (McDonald and Farstad 1999: 134). Two Biblical examples are:
John 15:1-2, "/ am the true vine, and my Father is the gardener. He cuts offevery
branch in me that bears no fruit, while every branch that does bearfruit he kathairo
(prunes, purges, and cleans), so that it will be even more fruitful."
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IJohn 1:9, "Ifwe confess our sins, He is faithful andjust to forgive us our sins and to
kathairo (cleanse) us from all unrighteousness."
The purpose of this ministry is to help split-level Christian understand that folk
practices and beliefs such as: witchcraft, sorcery, magic, divination, spiritism, astrology,
paranormal, superstitions, and others, are considered serious sins. This type ofministry
will challenge those who practice and believe such things to repent and let God cleanse
them of all unrighteousness.
The words of Ron Crandall at this point toward those willing to study the Bible
are very relevant, "When you commit yourself to the discipline of continuing in his word,
you will be set free by his Spirit into a whole new growing experience of God and his
purpose for you" (Crandall 1979: 19). Split-level Christians in Romania need to be set
free by the Holy Spirit and this can take place as they participate in a "Kathairo"
discipleship Bible study.
An essential aspect related to the ministry of discipleship and spiritual growth is
the need to understand the process of discipleship and the church structures necessary for
it to take place successfully. According to Catholic scholar Timothy O'Connell,
First, discipleship is a relationship, specifically a relationship with God and with
God's son, Jesus, such that one defines oneself as a "follower." Second,
discipleship involves understanding, since no one lives a relationship with the
unknown. Whether my relationship is to a person or a cause, the object of my
loving commitment must first of all be known. Third, discipleship involves just
this commitment, a cleaving to the object of my love such that maintaining the
relationship becomes a personal, ongoing priority. Fourth, discipleship involves
enacted fidelity, behavior in which I act in a manner consonant with my
commitment, expressive of this love that is my priority. And fifth, inasmuch as
human persons are essentially social, discipleship involves affiliation with others
similarly committed, such that support is given and received, wisdom offered and
accepted. Discipleship then, is relationship, understanding, commitment,
behavior, and affihation (O'ConneU 1998:142).
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"Kathairo" discipleship studies work best within the structure and nurturing
ministry of smah groups. As Paul Hiebert (1985) explains, "the pastor or missionary
should lead the church in a Bible study related to the question under consideration," and
"this is a crucial step, for if the people do not clearly understand and accept the biblical
teachings, they will be unable to deal with their cultural past." As Hiebert also suggests,
"h is important however, that the congregation be actively involved in the study and
interpretation of Scripture so that they will grow in their own abilities to discern truth"
(Hiebert 1985: 187-187).
As Edward Enim the senior pastor of Sankor Baptist Church in Ghana explains,
"The rural convert has been in some form of traditional worship before hearing the gospel
message. Therefore the tendency to remain oppressed by these deities and also to doubt
his or her newfound God, when temptation comes, is obvious. Missionaries to these
converts must be taught to depend on God's infallible word-the Bible." As Enim
continues, "They must be taught to depend on the God they have not seen with the naked
eye. Some rural folks have been worshiping visible images called gods. This is a real
challenge in the rural mission field but teaching the scripture and prayer are the real keys
to unlock this challenge" (Enim 2005:71).
The problem in Romania is that while there are many discipleship Bible studies,
none are specifically designed to address forbidden folk practices and beliefs. Church
leaders, therefore, interested in addressing the issue of split-level Christianity should
involve their churches in such specific studies. This research project sets the foundation
for "Kathairo" discipleship studies intended to help spht-level Christians experience
God's cleansing under the ministry of His Holy Word.
252
The Biblical View on Forbidden Folk Practices and Beliefs
First, Romanian church leaders should master the Biblical view on these folk
beliefs and practices. What does the Bible say about: Meaning of death; Blessings and
Oaths; Magic; Luck and Good Fortune; Witchcraft and Sorcery; Evil Eye; Evil Spirits,
Deceased Relatives; Astrology; Belief in Paranormal; Divination; Dreams; Superstitions;
Moral Order and Dealing with Sin; and Extraterrestrial Life and UFOs? If one studies
the Bible he or she will discover that in regard to: witchcraft, sorcery, magic, divination,
astrology, spiritism, deceased relatives, superstitions, and other similar beliefs and
practices, they are totally interdicted and God considers them serious sins. The following
Bible texts serve as the Bibhcal basis for originating "Kathairo" discipleship studies:
Leviticus 19:26 "Do not practice divination or sorcery.
"
Leviticus 19:31 "Do not tum to mediums or seek out spiritists, for you will be defiled by
them. I am the Lord. "
Leviticus 20:6 "/ will set my face against the person who turns to mediums and spiritists
to prostitute himself by following them, and I will cut him offfrom his people.
"
Leviticus 20:27 "A man or a woman who is a medium or spiritist among you must be put
to death. You are to stone them; their blood will be on their own heads. "
Deuteronomy 18:9-15 "When you enter the land the Lord your God is giving you, do not
learn to imitate the detestable ways ofthe nations there. Let no one be found among you
who sacrifices your son or daughter in the fire, who practices divination or sorcery,
interprets omens, engages in witchcraft, or casts spells, or who is a medium or spiritist or
who consults the dead. Anyone who does these things is detestable to the Lord, and
because of these detestable practices the Lord your God will drive out these nations
before you. You must be blameless before the Lord your God. The nations you will
dispossess listen to those who practice sorcery or divination. But as for you, the Lord
your God will raise up a prophet like me from among your own brothers.
"
ISamuel 28:7-8, "Saul them said to his attendants, 'Find me a woman who is a medium,
so I may go and enquire ofher.
' 'There is one in Endor' they said. So Saul disguised
himself, putting on other clothes and at night he and two men went to the woman.
'Consult a spirit for me
' he said, and 'bring up the one I name. ' "
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IChronicies 10:13 "Saul died because he was unfaithful to the Lord and even consulted
a medium for guidance and did not enquire ofthe Lord.
"
2Kings 21:5-6 talks about the evil things that Manasseh, king of Judah, did among
which, "In both courts ofthe temple ofthe Lord, he built altars to all the starry hosts. He
sacrificed his own son in the fire, practiced sorcery and divination, and consulted
mediums and spiritists. He did much evil in the eyes ofthe Lord, provoking him to
anger.
"
2Kings 23:24 "Furthermore, Josiah got rid ofthe mediums and spiritists, the household
gods, the idols and all the other detestable things seen in Judah and Jerusalem. "
Isaiah 2:6 "You have abandoned your people, the house ofJacob. They are full of
superstitions from the East; they practice divination like the Philistines and clasp hands
with pagans.
"
Jeremiah 27:9-10 "So do not listen to your prophets, your diviners, your interpreters of
dreams, your mediums or your sorcerers who tell you, 'You will not serve the king of
Babylon.
'
They prophesy lies to you that will only serve to remove you far from your
lands. "
Mieah 5:12 "/ will destroy your witchcraft and you will no longer cast spells.
"
Nahum 3:4 "All because ofthe wanton lust of a harlot alluring, the mistress ofsorceries,
who enslaved a nation by her prostitution and peoples by her witchcraft.
"
Zechariah 10:2 "The idols speak deceit, diviners see visions that lie; they tell dreams
that are false, they give comfort in vain. Therefore the people wander like sheep
oppressedfor lack ofa shepherd.
"
Malachi 3:5 "So Iwill come near to you for judgment. Iwill be quick to testify against
sorcerers, adulterers, and perjurers. . .
"
Acts 13:8-11 "But Elymas the sorcerer opposed them and tried to tum the proconsul
from the faith. Then Saul who is also called Paul, filled with the Holy Spirit, looked
straight at Elymas and said, 'You are a child ofthe devil and an enemy ofeverything that
is right! You are full ofall kinds ofdeceit and trickery. You will never stop perverting
the right ways ofthe Lord. You are going to be blind, andfor a time you will be unable
to see the light ofthe sun. Immediately mist and darkness came over him, and he groped
about, seeking someone, to lead him by the hand.
"
2Corinthians 6:14-7:1 "Do not be yoked together with unbelievers. For what do
righteousness and wickedness have in common? Or what fellowship can light have with
darkness? Or what harmony is there between Christ and Belial? What does a believer
have in common with an unbeliever? What agreement is there between the temple ofGod
and idols? For we are the temple ofthe living God. As God has said: "I will live with
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them and walk among them, and I will be their God, and they will be my people.
Therefore come out from them and be separate, ' says the Lord, 'Touch no unclean thing
and I will receive you. I will be a father to you, and you will be my sons and daughters,
'
says the LordAlmighty. Since we have these promises, dear friends, let us purify
ourselves from everything that contaminates body and spirit, perfecting holiness out of
reverence for God. "
Galatians 5:19-21 "The acts ofthe sinful nature are obvious: sexual immorality,
impurity and debauchery, idolatry and witchcraft, hatred, discord, jealousy selfish
ambition, dissensions, factions and envy drunkenness, orgies and the like. I warn you as
I did before, that those who live like this will not inherit the kingdom ofGod.
"
Revelation 21:8 "But the cowardly, unbelieving, abominable, murderers, sexually
immoral, sorcerers, idolaters, and all liars shall have their part in the lake which bums
with fire and brimstone, which is the second death. "
Revelation 22:15 "But outside [heaven] are dogs and sorcerers and sexually immoral
and murderers and idolaters, and whoever loves and practices a lie.
"
These are several Bible passages that provide a solid basis for originating
discipleship studies related this forbidden area of the occult, superstitions, magic,
divination, witchcraft, and so on.
Concrete Examples of "Kathairo" Discipleship Studies
An Orthodox priest gave me a small booklet entitled "Prayers for Overcoming
Black Magic, Spells, Evil Eyes and Enemies," which explains how the Bible describes
the sin of witchcraft, how those under its bondage will be punished, why people seek the
help of witches and sorcerers, and several steps to follow in order to be saved from under
the power and bondage ofmagic and spells. One first such step is the power of a prayer
said in faith. Second believers are encouraged to fast, pray daily, and attend church
services and major holydays. Third they are told about when and how to use the holy
water.
This booklet, together with the Bible passages I provided above, can be expanded
in a more detailed Bible study for disciphng believers and help them give up folk
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practices and beliefs. Such a bible study can be taught within the context of the local
church or distributed freely to local people.
There is an excellent study entitled. The Bible and the Occult: Witchcraft.
Wizards, Sorcerv. Spiritualism. Paganism, and Psychics by David E. Pratte (See
Appendix D for the whole study). This study found at
http://www.gospelway.com/religiousgruops/witchcraft, could be used freely by any
church interested in understanding the biblical view on this issue. This study is a must
for any church in any country around the world.
Other Topics Kathairo Studies Should Address
In present day Romania, people are struggling with different felt needs and the
message of the gospel should be communicated and adapted to address these
contemporary needs. God reveals Himself in the Bible to everyone (e.g., the poor,
battered, jobless, lonely, orphaned, widowed, aged, disabled, displaced, immigrants,
stressed, broken hearted, etc.), and promises to help, guide, strengthen, heal, and save
those who come to Him in true faith and willingness to give up sin and be renewed and
transformed by the Holy Spirit. No other philosophy, religion, ideology, or any other
world view can offer the real hope that one finds by discovering and experiencing God
and His promises through His Holy Word.
In the Bible, God promises to: save the sinner, heal the sick, lift up the
demoralized, guide the lost, give hope to the hopeless, strengthen the weak, take care of
the widow and orphan, comfort the griever, help the poor prosper, and reveal His will and
plan for our lives (see endnotes for specific biblical examples).^ When a Christian
believer spends time in prayer and devotion, studies the Bible at home and church.
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worships God in His house, and makes himself or herself available to serve God and do
His will for her or his life, that Christian believer will not need to appeal to folk beliefs
and practices in order to find meaning in life, discern the unknown for planning their
lives, maintain moral order and dealing with disorder and sin, and be able to deal with
misfortunes.
God reveals to His children in the Bible and through prayer, worship, and service
in His name all the right answers for these major questions. As Hiebert (1999) explains,
"The health of the church in the next century will depend, in large measure, not only on
maintaining orthodoxy, but also in giving biblical answers to the existential questions
people face in their everyday lives" (Hiebert 1999:97). Romanian pastors, priests, and
church leaders should originate biblical discipleship studies addressing different felt
needs (see endnotes for examples)."^
hi conclusion, split-level Christians need to be re-evangelized and re-discipled.
First, they need to hear the "Repent for the kingdom of God is near" aspect of the Gospel,
as well as the good news that God cares, helps, and provides for his children. We need to
them about the evils of this world (e.g., communism and other post-communist sinful
aspects of society), but also about God caring for his creation and his children. As Paul
and Eloise Hiebert (1995) suggest. Christians should not be afraid to point out the
personal and social evils of this world and should not be pessimists about the final
outcome. They should believe that through Christ, their Savior, they obtain eternal life,
and that He also promised His help and support in this life, as well. They should know
that God's will is to end suffering and create a new world and as such He wants His
children to be His partners in fulfilling His will. And as Daniel Fountain remarks.
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"God's plan for the whole world is this: that all persons everywhere, in every nation,
know God's saving health an be delivered from disobedience, disruption, despair,
disease, and ah that would destroy our wholeness" (Fountain 1989:221)
Insight No. 4: Contextual Church Structures and Mission Purposes
In order for the Romanian churches to successfully practice "Sodzo Evangelism,"
and "Kathairo Discipleship," they need to undergo changes related to their philosophy of
ministry, liturgy, and ecclesiological structures According to Eddie Gibbs (1994) "In
order for the lapsed and distanced from the churches to be won back, or their former
church allegiance translated into personal commitment to Christ and incorporation into an
active body of believers the church will need to radically rethink its evangelistic
strategies," as well as to be willing "to reengage the morally compromised, the spiritually
confused, and those who perceive themselves to be socially excluded by churchgoers"
(Gibbs 1994:240).
A Clear Mission Purpose
Romanian churches should regard the ministry of reaching out to and disciphng
split-level Christians as a central core value of the church's vision. In describing the
major characteristics of "Apostolic Congregations," George Hunter (1996) explains that a
church following in the tradition and spirit of Apostolic Christianity, sees itself
essentially as a "church for the unchurched," and its mission is "to make faith and new
life" possible for those who do not believe and those who do not attend church.
While the main ministry vision of a traditional church is to nurture and care for its
members an apostolic church's main vision is outreach to pre-Christian people. Walt
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Kallestad (1999) suggests a similar principle when he compares the institutionalized
model of the church vs. the mission oriented model of church. According to him, "An
institutional-oriented congregation focuses on organizational needs. Conversely, a
mission model church focuses on human needs," namely the needs of the people in the
local community, as well as the needs of the existing members.
Romanian churches should become intentional in reaching out split-level
Christians and a first major step in their philosophy of ministry is to delineate a clear
vision about this aspect. I was glad to see local churches which do see their main vision
as reaching the unchurched for Christ. For example, the mission statement of Good
News Baptist Church, which pastor Vasile Talos planted in downtown Bucharest, is "... a
community sent in the world with the goal of bringing unchurched people to church, help
them experience an authentic relationship with God, and Christian love within the
community" (Talos, 8 December 1999).
Small Groups and Evangelistic Teams
Small groups and evangelistic teams are two essential structures needed in
successfully evangehzing and disciphng split-level Christians. Going back to John
Wesley, by developing the Methodist ecclesiological structures, he was able to turn
nominal and syncretistic Christians into genuine and active Christian believers.
As Sondra Higgins Matthaei (2000) explains, "What emerged in the Methodist
movement was an organizational structure that provided instruction about God's grace
and the Way of Salvation, as well as nurture in the Christian life through acts of piety
(personal holiness) and opportunity to practice holy living through acts of mercy (social
holiness)." As Matthaei continues, "Participation in the life of the Methodist community
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included both critical learning and practical divinhy. Each member of a Methodist
society received instruction in the faith and nurture for holy living in a system whose
purpose was behavioral change, spiritual growth, personal interaction, and community
transformation (Matthaei 2000:131).
As Eddie Gibbs (1994) explains, outreach ministries involving witness,
evangelism, and service are rooted in the relationships established within the church and
from the discipleship groups established within this church network. Church pastors and
leaders in Romania should encourage and help in the formation of ministry groups as
well as discipleship groups ready to reach out to as well as disciple split-level Christians.
According to Hunter (1996) apostolic congregations prioritize the involvement of
all lay members in ministries for which they are gifted as well as labor to involve both
believers and seekers in small groups. Churches in Romania should encourage their
members to form ministry groups designated to reach out to split-level Christians, as well
as discipleship groups to help them grow in faith.
Catholic and Protestant churches in Romania do study the Bible in the context of
church groups, what they need, however, is to enable the formation of smaller groups
functioning around the needs as well as ministry gifts of the group members rather than
fohowing a study calendar for all groups and classes.
For the Orthodox Church this ecclesiological structure and ministry should be
encouraged more. During my field research, I witnessed a group of Orthodox Churches
from Moldova (north-east Romania) which began a catechesis study with their children
and youth. The study materials for this catechesis were provided by World Vision
hiternational and were intended to help the younger generations grow in their knowledge
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about the Bible. The study was a success in all the churches that initiated it, and the
children were very excited to go to church during week days and study with the local
priests. The parents were also pleased about this new ministry in their local Orthodox
churches. As I saw this example on one of the TV channels, I asked myself, "Would not
similar studies be beneficial for the parents too?" Orthodox priests can initiate small
group studies tailored to fit the needs of the parents and adults in the local community to
help them mature spiritually. One such study can of course be about what the Bible
teaches in regard to folk practices and occult beliefs.
Lav Leadership
The formation of lay leaders and workers to run all church ministries is also vital
for evangelizing and discipling split-level Christians. Dale Galloway founded New Hope
Community Church in Portland, OR basically on two major structures: lay pastors and
small groups. This church numbered in 1986 around 6,000 members and ministered to
more than 5,500 people weekly through 200 need-meeting ministries. The church had at
that time around 460 lay pastors leading all the ministries of the church. These lay
pastors were members of New Hope who answered the call to serve and were trained and
formed in the context and major vision of New Hope Church. As Galloway explains, a
lay pastor at New Hope is a person who has answered the call of God to do the work of
ministry. Their work or mission is four-fold: missionary, ambassador for Christ,
shepherd, and servant as they go through three levels namely: trainee, lay pastor, and
senior lay pastor. These lay pastors are local members growing in faith and willing to
serve God through the local ministries of the church (Galloway 1986:131-133).
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If Romanian Churches would like to be successful in reaching out to nominal and
syncretistic Christians they should deploy their laity into ministry, and encourage them to
initiate different ministries, as well as mentor other church leaders. According to Eddie
Gibbs (1994), "The communities of witness form a lay apostolate which will help
churches develop theologies and ministries of the laity and thereby release the church
from its sanctuary confinement." Also, according to Gibbs, local churches should
"identify leadership and ministry roles or tasks which are designated to deal with the
issue of nominality, both among existing church members and also within the wider
communhy" (Gibbs 1994:252-262).
Hunter (1987) suggests that when it comes to lay leadership, local churches
should motivate and train some of the new members too. In turn, this wih help new
vishors feel they belong and are not only guests. These new leaders who struggled with
different issues in life and conquered them through strength and motivation from the
Holy Spirit are usually the fittest in helping others experience the same victory.
Genuine Love and Compassion
Local churches in Romania should be Christian communities of faith and love.
We have seen that the major characteristic of the early Church was that it was a place
where one could experience real help and compassion, security, long-lasting
relationships, genuine fellowship, as well as the presence of God. In reaching nominal
and split-level Christians, churches in Romania should show genuine love, compassion,
help, and fellowship and consider them part of the family of God. Such nominal
Christians might come to the local churches and receive help such as clothes, food,
medicines, and so on, and stiU they might not experience the genuine friendliness and
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sense of belonging that regular members experience. It is essential therefore for the local
churches to show them genuine love, friendliness, and compassion, and help them feel
part of the fellowship, as well help them feel that they are wanted and needed.
George Hunter (1992) suggests that local churches should engage in what he calls
"ministries of affirmation" or ways by which church members show understanding,
patience, love, and friendliness to new comers (1992:61-62). Hunter also suggests that
local church members should help newcomers escape alienation, whatever the reason
might be, encourage their self-worth, as well as help them overcome addictions through
ministries like 12-step recovery programs (1996:103-109).
Ongoing Contextualization and Planning
Lastly, churches in Romania should be willing to deal with change, and plan for
the future. First, as the local culture changes and new contexts emerge, Romanian
churches should be willing to successfully deal with the new changes and respond to
these by initiating new contextual ministries. The Romanian social context has changed
enormously in the last 17 years since the fall of communism and the transition to a
democratic nation and the local society is still in a period of major transition.
Economically, Romania is a free market country, religiously and ideologically is a
pluralist society, politically it is democratic, and intemationally it is part of NATO and
the European Union. Local churches should contextualize their ministries in the light of
these new contexts and their impact in the lives of the Romanians.
The Catholic and Evangelical churches in Romania are more sensitive to the
importance of responding to change and engage it through contextualization than the
Orthodox Church is. As we have seen for the Orthodox Church, tradition has always
263
been the main standard and criterion for church hfe and mission and, as a resuh of this,
the church has been slower in responding to change.
There are, however, voices within Romanian Orthodoxy challenging their church
to faithfully and courageously engage change. One of them is Patriarch Daniel, a leader
and scholar educated in Switzerland and very knowledgeable about the importance of
critical contextualization as a tool for mission. Another was the renowned priest and
scholar Ion Bria who served as the representative of the Romanian Orthodox Church to
the World Council of Churches and who continuously challenged his church to initiate
change in a relevant way. Several years ago, before his death, Bria explained to his
church that,
A collection of prayers should be developed, keeping in mind the special
needs of contemporary society. The role of worship within the whole
range of human culture and in all varieties of human creativity must be
rediscovered: church music, iconography, liturgical art, hymnography -
taking care, of course, to avoid false enculturation and contextualization.
Beyond this, new forms of worship should be developed for mobile populations,
travelers, children, and young people in industry, foreigners, refugees, and non-
Christians in the vicinity of our congregations�all of whom have no permanent
roots. New forms of community outside existing parishes should be established in
view of the different needs of these types of people. To make parish worship more
comprehensible and inviting to young people, for example, special services or
catechetical explanation could precede the hturgy (Bria 1996:28-36).
He also explained that.
Many people are not committed to mission and evangelism because they do not
understand the liturgical language, the depth and meaning of the rites, especially
during the first part of the liturgy of the word, which is the missionary session par
excellence. An extreme abstraction and a lack of contact with human reality and
the physical universe are entirely contrary to the spirit of the liturgy. . .
Another contradiction results from the enclosure of the altar by the iconostasis.
This tempts the priest to read the main prayer including the epiclesis, inaudibly,
depriving the faithful of a central part of the hturgy and running counter to the
essence of the service itself, which is meant to be read and chanted aloud by
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priests and people singing, crying, shouting the triumphant hymn, 'Holy, holy,
holy' (Bria 1996:36-42).
As we see here there are even Orthodox voices challenging their church to
relevant contextualization of Church structures and ministries in order to respond to the
present changes. If Romanian churches will increasingly be willing to initiate new
contextualized forms of ecclesiological structures, worship services, and inward and
outward ministries many split-level Christian will be helped to become genuine followers
of Christ and dedicated and active members of their local churches.
Crandall (1995) suggests several practical steps that local pastors should initiate
when dealing with the change in the local context. Local pastors and ministers should:
remain committed to Scripture, show greater love, support, and understanding to their
churches, extend this love and compassion to people in the local community, have a
listening ear or in other words pay full attention to understand different issues and take
action as a result, commitment to prayer, a passion for worship and preaching, involving
persons from the larger local community into their church ministry teams, and initiating
ministries of outreach and evangelism around the felt needs of people in the local
community (Crandah 1995:136-148).
In regard to strategic planning for the church's future, churches should engage in
strategic planning; a process involving a church's understanding of where that church is
presently, where it wants to be and accomplish in the future, and how to get to the
expected future envisioning (Hunter 1987:188).^
These are several major steps that churches in Romania should be willing to
initiate or continue initiating in order to better evangelize and disciple spht-level
Christians.
265
Insight No. 5: Specific Leadership Training
The fifth major step necessary in addressing the issue of spht-level Christianity in
Romania is a specific missiological training of the local church leaders. In Romania 60%
percent of the local church leaders were trained during communism when our schools and
seminaries were poorly equipped and lacked trained professors. This is especially true in
the field of missiology and the contextualization of the gospel and of the church with
respect to creating genuine Christian communities. The need to understand critical
contextualization and how to use it in the context of each local church is a stringent need
facing the local churches in Romania.
At this point I will present an assessment about how present leadership training
relates to split-level Christianity. I will then suggest some practical aspects necessary in
improving leadership training.
Post-Communist Missiological Training
Since the collapse of communism in 1989, the local priests, pastors, and other
church leader have had increased opportunities to update their training. For example,
many Evangelical many ministers had the occasion to study in seminaries fromWestern
Europe and America and receive different theological degrees. For a reason that I cannot
understand however, many opted for bibhcal and theological master or doctoral degrees.
Presently, I know only few Romanian church leaders who updated their training
by studying in the field ofmissiology. One of them is a Baptist pastor and leader, Vasile
Talos, who received his doctoral degree from ESJ School of Mission and Evangelism at
Asbury Theological Seminary. He is having a tremendous influence on other ministers
and future leaders in Romania in the field of missiology, more specifically in regard to
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leadership, church growth, and evangelism aspects, which represent vital tools for
renewing the church in Romania. The church that pastor Vasile Talos planted in
downtown Bucharest called. Good News Baptist Church is an effective model of a New
Testamental- Apostolic type of Christian community; a church that could serve as a
relevant paradigm for the other Romanian churches.
Rev. Vasile Talos initiated major steps for helping other pastors and church
leaders to update their training in the ministry field of church growth and evangelism. He
has been teaching seminars in different regional churches, as well as invited scholars to
hold training seminars for the Romanian Evangelical leaders. These scholars included:
George Hunter and Ron Crandall from Asbury Theological Seminary, Samuel
Kamaleson from World Vision Intemational and others. Due to these efforts, as well as
efforts that other pastors and leaders initiated^, Romanian church leaders are better
trained and more effective in leading their churches reach the unchurched.
Many Orthodox and Catholic priests have also studied abroad during the last
decade. Their denominations are also initiating training conferences and seminars for
their own leaders. For example, the Romanian Orthodox Church held in June 2007 an
intemational seminar entitled, "The Ministry of the Church in a Post-Modem Romania"
at the city of Arad in westem Romania. Orthodox priests and church leaders from
Romania and other European countries discussed during the seminar essential aspects
related to the life and mission of the Orthodox Church for the present post modem
context. Another example was Daniel the new patriarch of the Romanian Orthodox
Church, who is very mission minded and encourages the priests under his leadership to
update their training on a regular basis. He invited Samuel Kamaleson several times to
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lead different training seminars for the Orthodox priests in Moldova. Patriarch Daniel
also founded a mission institute called Trinitas in order to train his priests in the field of
mission and evangelism.
These are excellent needed initiatives, yet with a heavy heart I have to say that not
much has been done to address the issue of split-level Christianity. In interviewing
pastor Vasile Talos, he told me that no training conference or seminar he attended had
specifically addressed the issue of split-level Christianity. He also told me that there are
many relevant discipleship studies being taught in the local churches, but there is no
study related to what the Bible teaches about the occult and other folk beliefs. Rev. Talos
also acknowledged the critical need for specific training of Romanian leaders on how to
better address split-level Christianity and indicated that a bible study about the
Scripture's view on the occult would be of essential help (Talos, 15 June 2007).
Needed Steps for Specific Leadership Training
I would like to conclude this point by suggesting some practical steps necessary
for a specific leadership training related to the issue of split-level Christianity in
Romania:
The writing of a short lesson about the process of critical contextualization and the
application of its major steps in the context of Romania, especially as it relates to the
issue of Christian syncretism. Such a lesson can be taught at any conference or seminar
designated for leadership training.
The writing of a short lesson or study about the major categories of folk beliefs and
practices prevalent in Romania and the Bible's view on these practices and behefs. This
thesis already identified these unbiblical categories of folk beliefs and also provides a
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sound study about the Scripture's view on the occuh and other folk beliefs.^ This lesson
and the one on critical contextualization could be taught together at leadership training
conferences. Individually, any church could use this lesson as a bible study for disciphng
regular church members and for attracting nominal Christians.^
The initiation of leadership conferences and seminars specifically designated to address
split-level Christianity, as well as the missiological theories and disciplines used in
addressing it, such as a more detailed discussion of the process of critical
contextualization, the role and nature of contextual theology and how to originate
contextual theologies, as well practical examples and steps that work in solving the issue
under discussion.
The invitation of foreign scholars, church leaders, and missionaries that have a specific
interest and training in the field of missiology as related to the contextualization of
Christianity, as well as addressing the problem of Christianity, to lead and teach
Romanian church leaders on the issue.
-The translation from English of several essential books addressing this issue such as:
Understanding Folk Religion by Hiebert, Shaw, and Tienou, Anthropological Insights for
Missionaries, Incarnational Ministry, and Anthropological Reflections on Missiological
Issues by Paul Hiebert, Constructing Local Theologies by Robert Schreiter, Models Of
Contextual Theology by Stephen Bevans, Contextualization in the New Testament by
Dean Flemming, and other similar books from the field ofmissiology. Such books would
provide essential help for Romanian church leaders interested to address the problem of
Christian syncretism.
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Insight No. 6: Specific Theological Education
Just as there is a specific need in training church leaders to deal with the issue of
split-level Christianity and address it biblically through critical contextualization, so there
is a similar need in the field of theological education in the Christian schools preparing
our future priests, pastors, and leaders. As we have seen in this study, all three major
branches of Christianity in Romania, Orthodoxy, Catholicism, and Protestantism, place a
heavy emphasis on theological education and each has several colleges and higher
education seminaries and universities for training future leaders. Unfortunately, in my
research I have not found any course curriculum in the Romanian Christian schools
dealing specifically with folk religions, the issue of split-level Christianity, the field of
contextual theology, or even the larger field of missiology.
Emmanuel University of Oradea
This Baptist University from Oradea (western Romania) is the best institution
offering higher education in the Romanian Baptist Denonunation. It offers the following
major coUeges: college of theology with three majors, pastoral theology, social work, and
music; college of management studies with one major namely in management, and
college for master degrees with master in theology and social work. In all these schools
and programs, there is not one course dealing with the issue of split-level Christianity or
the importance of critical contextualization in mission and evangelism, and other
disciplines of missiology.
My brother, Aurehan Botica teaches Old Testament languages at Emmanuel and
is the youth leader at Second Baptist Church of Oradea, a 5000 member church. He
graduated from Asbury Seminary (master in theology) and Hebrew Union College (Ph.D.
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in Hebraic languages. As I talked with him throughout the years, he acknowledged that
he could have benefited more if he would have taken missiology courses while studying
in America, and that there is a need for the Romanian theological seminaries to provide
missiological courses. Recently he told me,
I wish I would have taken courses in leadership and mission at Asbury. As I try
to involve our large youth group in mission projects, I often experience different
situations for which I do not have an immediate answer. See, we go on streets
and in public parks sing Christian songs and then talk to the locals, trying to tell
them about the good news of the gospel. Many argue back saying they are
Orthodox and we try to make them Baptists. How do make them understand that
we do not do proselytism but only challenging them to have a personal
relationship with Christ? This is only one aspect we struggle with, but there are
many similar ones. Then in regard to Emmanuel Institute, I realize our students
would benefit more if they could take besides theology, courses dealing with the
more missional aspects of Christian life and ministry" (Botica, 28 July 2009).
Babes Bolyai University
This univershy from Cluj-Napoca city (north-west Romania), is the most
diversified and complex institution of higher education in Romania. According to its
website, in 1992 "the number of students reached 12247, studying in 1 1 colleges,
providing 55 majors, being assisted by 826 academic staffmembers" ("Universitatea
Babes-Bolyai", 2007). This university has four colleges of theology providing master
and doctoral degrees for priests, pastors, and church leaders, as it follows: the school of
Reformed Theology, the school of Orthodox Theology, the school of Romano-Cathohc
Theology, and the school of Greco-Catholic Theology. In all the course curriculums for
these schools of theologies there is only one course entitled "Biblical Anthropology" and
one other entitled "Theology and Culture" which seem to be related to the field of
missiology, all the other courses are in Biblical and Historical Theology.
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Needed Course Curriculums
The theological schools and seminaries in Romania need to provide specific
courses dealing with folk religions, the issue of split-level Christianity, and the larger
field ofmissiology in order to better train future church leaders about the
contextualization of the Christian message and practice in our times and contexts. For
me, it was two such courses that I took at Asbury Theological Seminary which helped
hoe to better understand split-level Christianity and possible ways to better address it.
These two courses were: "Folk Religions" and "Contextual Theology" both taught by Dr.
Eunice twin.
Steps needing to be taken to assist Romanian Christian Seminaries address our
issue include: providing specific curriculum courses dealing with this issue; inviting
professors from American Seminaries to teach their own courses on these subjects; and
again the translation of books dealing with these issues into the Romanian language.
hisight No.7: Ecumenical Cooperation
The last missiological insight proposed here to better address spht-level
Christianity in Romania is improving ecumenical dialogue and cooperation between the
Orthodox, Cathohc, and Protestant churches.^ As we have seen in this thesis, for many
centuries the Catholic and Orthodox churches were showing antagonism toward each
other. At times, even fighting with one another for control and supremacy in Romania.
This attitude had a serious negative influence on the local people. When two sister
churches showed division and antagonism toward each other the locals suffered directly
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and lost heir hope in the church. As a result they turned toward folk religions in time of
need and hardships.
Later, with the origin of the Protestant churches, both the Catholic and Orthodox
churches persecuted these newly estabhshed Protestant churches; a fact which again
made the local people loose their confidence in the Church. Romanian people have
always relied upon the Church throughout their history to be a place of love, unity,
compassion, cooperation, and help. When the church was divided and antagonistic the
people lost their hope in the church.
Present Ecumenical Cooperation
During the last decade, Romanian churches have been cooperating on several
major projects, such as ministering in prisons, hospitals, orphanages, helping the poor,
homeless, and street children, as well as in teaching religion in the public schools. From
time to time one can see ecumenical conferences that foster common understanding,
dialogue, and further cooperation.
For example, between 27-30 April 1998, a seminar entitled "The Ecumenical
Movement in the Twentieth Century: The Role of Theology in Ecumenical Thought and
Life in Romania", was held in the city of lasi in the north-eastern part of Romania. This
seminar, held on the occasion of the Jubilee Anniversary of the WCC, began a process of
criticahy evaluating the dynamics operating today within ecumenical relations, while at
the same time exploring the implications for the future. Several major suggestions and
plans were made at this seminar to strengthen ecumenism among Romanian churches.
'�
273
Critical Issues to Be Solved
Romanian churches, however, have to solve several main issues before one can
say that ecumenism truly works in Romania. These include: the returning of buildings
and properties confiscated by the conamunists and given to the Orthodox Church to the
Greco-Catholic churches; the unbiased distribution of teachers teaching religion in the
public schools; the issue of proselytism; and building ecumenical cooperation at the local
level not only national and international level.
Steps toward Better Ecumenical Cooperation
Church leaders and members can contribute to ecumenical cooperation in
Romania by first showing mutual interest in learning about the other. Evangelical
churches can learn important and valuable lessons from the Orthodox Church regarding
the five senses liturgy, the negative way of doing theology, and Church history and
tradition. The Orthodox Church can learn from the Evangelical and Catholic churches
the essential aspects of preaching and of contemporary worship, as well as how to
develop inward and outward ministries and missions.
Secondly, they can learn through mutual help and support. Whenever a church
needs help locaUy or nationaUy the other Christian denominations should help as much as
possible.
Third, they can learn by continuing dialogue. The Orthodox, Catholics, and
Protestants in Romania should continue to meet regularly and dialogue on the dynamics
of ecumenical cooperation.
Fourth, they can learn by continuing to increase their cooperation in joint
community development programs and humanitarian and charity ministries and ventures.
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The Ministry of AIDROM
AIDROM is the Ecumenical Association of Churches in Romania, hi 1991, the
Orthodox, Reformed, Eyangelical, Lutheran, and Armenian churches in Romania
founded this association with the major goal of working together in common religious
and social projects. Examples of such projects include: community development, human
rights, gender equality, inter-religious and inter-ethnical peace and reconciliation,
ecumenical education and inter-church relations, environment protection, migration,
human trafficking, and transformative justice.
AIDROM has a specific department for ecumenical formation and cooperation
that sponsors such programs as: ecumenical commission, prayer for unhy, inter-
theological conferences, and lay and youth ecumenical formation. Under the leadership
of this department AIDROM is bringing churches together for "The Week of Prayer for
Christian Unity," "The World Day of Prayer," and "The Day of Solemn Prayer," (June
29*). The department of ecumenical formation also initiates conferences and seminars
for promoting theological formation and understanding between Romanian churches, and
for training lay and youth church members in ecumenical cooperation (Aidrom at
http://aidrom.ro).
This Romanian ecumenical organization represents a proper channel through
which church leaders could be trained better on the issue of split-level Christianity. This
research projects provides relevant material for a seminar on this subject.
These represent the seven major practical steps that churches in Romania should
initiate or continue to practice in order to successfully address split-level Christianity. I
realize, however, that local churches might not be able to initiate and practice all such
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steps at the same time and in the order I provided here. This should not represent a
barrier toward doing contextuahzation or a reason for discouragement, but local pastors
and church leaders should intentionally and sensitively lead their churches in fulfilling as
many steps as possible. From my experience in Romania, even if one single step will be
originated it will have a positive impact on those who do not have a genuine relationship
with Jesus Christ. Thus, if local church members who study the Bible and know that
certain folk beliefs are forbidden will go out in their community and give a cup of cold
water to a thirsty soul in the name of Jesus, they might help that soul realize that God
cares, hi turn, when people see that God cares, they might not be tempted to seek the
help of folk religion anymore.
Contributions to Missiology
This research has led to three theoretical advancements in the field ofmissiology.
Validity of Critical Contextualization
First, this study validates the efficiency of critical contextualization theory as
developed by scholar Paul Hiebert and his associates in helping local churches address
the issue of split-level Christianhy. Regarding this first contribution to missiology, I can
attest due to both theoretical and field research that Hiebert's critical contextualization
theory represents a viable tool to help local church leaders understand the issue of split-
level Christianity and the major steps involved in addressing it successfully. Briefly,
critical contextualization involves four major steps: (1) phenomenological exegesis of
the local culture; (2) its ontological critique or test against the Scripture; (3) the
evaluative critique of existing church beliefs and customs in light of the new biblical
276
understanding; and (4) originating transformational ministries. A process based on these
four steps represents a viable conceptual framework whereby local Christian churches,
around the world, can think biblically about local folk beliefs and practices.
At the end of this study, I can certainly attest that Hiebert's critical
contextualization did provide for me an appropriate conceptual framework as I engaged
in studying Romanian folk beliefs, what local churches have been doing to address
syncretism and what they can do better. More particularly, the missiological insight of
decontextualizing and recontextualizing Romanian Christian syncretistic practices such
as the Easter of the Dead Ancestors is based on step 3 of Hiebert's method which
involves the keeping, rejecting, and modifying Christian rites and customs.
Improvement of Critical Contextualization
As we have seen, in order for critical contextualization to be successfully
contextualized in Romania, some essential additions were needed.
Post-Christian cultures are different. While, Hiebert designed critical
contextualization, in general, for cultures that are hearing Christianity for the first time,
yet in Romania we are dealing with a culture that has been Christian for almost two
thousands years. As such, Christianity has been contextualized, under contextualized,
and over contextualized throughout the history of Romanian Christianity. Critical
contextualization, involves therefore a local decontextualization of what went too far.
We have seen in this study many examples of how Romanian Orthodox Christianity in
particular, has included in her beliefs and practices many folk customs without properly
testing them against the claims of Scripture.
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Critical contextualization should be retrospective. We also need to consider past
attempts of successful contextualization. Critical contextualization in Romania should
not only include decontextualization, but also be retrospective. I provided in this study
several examples of historical successful attempts of contextualization of Christianity in
Romania, among which: the contextualization of the gospel during the missionary period
of the Church (100-400AD); the Anabaptist movement during 16* century; the "Lord's
Army" movement initiated by Orthodox priest losif Trifa in 1923; the first Baptist
communities at the end of the 19* century; present contextualization as seen in the
mission and structure of Good News Baptist Church of Bucharest led by pastor Vasile
Talos, and others. Two other European examples besides the local ones are: St. Patrick's
contextualization of the gospel in evangelizing the Msh people, and John Wesley's
recontextualization of the gospel in originating the Methodist renewal movement in
England.
Critical contextualization needs flexibility. Hiebert' s theory involves four major
steps which represent an ideal situation if all steps are fohowed chronologically. While
some local churches, missionaries, and others might be able to originate and follow ah
the steps chronologically, others might not. Thus, if some churches can only employ two
steps initially with the remaining to follow later, or some are already doing some steps
and need to be introduced to the remaining ones, they should not be criticized, rather,
they should be patiently encouraged. For example, I know several local churches, where
pastors are preaching at the felt needs level and involving theh churches in fulfihing
some transformational ministries, but are not studying folk religions and test them against
278
the claims of the Bible yet. They need to be sensitively introduced to all steps and
patiently encouraged and assisted to originate what is missing.
Critical Contextualization should adapt continuallv. As local contexts change,
contextualization of the Christian message and practice should adapt to the newly
originated situations. For example, in Romania during the period of Communist rule,
local churches faced challenges different than nowadays when they are free and
unrestricted. Freedom and democracy, however, originate different challenges such as a
free market economy and religious pluralism.
Local churches should therefore contextualize the Christian message and their
ministries in light of these new situations and challenges. As professor Steve Ybarrola
told me, "Contextualization should be ongoing."
hnprovement of Durkheim's Model of Culture
The third major contribution of this research is an improvement of the
Durkheimdan model of society in which religion has a definite role and a more constant
nature. As we have seen in chapter 2 however, a local culture and consequently religion,
is constantly "contingent, constructed, and contested." While it is true that the Romanian
society has been traditional in large, and Orthodoxy has opposed change, it has also
experienced changes. For example, from a rehgious point of view I discovered, that in
2004 when I did field research the belief in reincarnation was insignificant among local
people. However, more recent surveys like the one described in chapter 1 (p. 3) shows
that one in five Romanians now beheves in reincamation.
hi addition to these three major contributions to the field of missiology this study
provides for the Romanian local churches seven missiological insights, as well as
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examples of contextual church ministries, which can be successfully used to address the
issue of split-level Christianity, as already described in this chapter.
Further Areas of Researrh
This dissertation about the issue of split-level Christianity in Romania is not a
final work; rather, it opens new areas of inquiries for further research. There are several
areas, which if further investigated, might bring a better understanding to different
aspects related to our problem under question.
First, as I looked at how local scholars and folklorists have described and
categorized all the major categories of folk beliefs and practices, I concluded that not all
of these categories are still practiced in Romania today, or can be included in the equation
of the syncretism between Christianity and folk religions. As I suggested, many have lost
rehgious meaning and serve only as expressive culture. There are 15 specific categories
which I believe require special attention and are part of split-level equation and for which
local churches should initiate contextual responses and ministries. These are: Meaning of
death; Blessings and Oaths; Magic; Luck and Good Fortune; Witchcraft and Sorcery;
Evil Eye; Evil Spirits, Deceased Relatives; Astrology; Belief in Paranormal; Divination;
Dreams; Superstitions; Moral Order and Dealing with Sin; and Extraterrestrial Life and
UFOs.
Further research can be done, however, to see if this list is larger and differs from
context to context, hi different places across Romania there might be some other types of
local folk religions involved in the issue of Christian syncretism. An even further area of
study should be new heretical movements. Christian sects, and New Age religions.
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Second, in my analysis on the historical interaction between Christianity and folk
religions I investigated how the Church experienced major renewal times throughout the
historical periods. Further investigation can be done about all the characteristics of these
church renewal scenarios throughout history of Christianity in Romania.
Third, more specific investigation should be done to find out if any of the
discipleship studies in Romania are at all related to what the Bible teaches in regard to
forbidden folk religions.
hi June 17, 2007 I checked about this with Pastor Vasile Talos, who told me at
that at time that no such study was taught within the Baptist churches, and that he had not
heard of any being taught in other churches. I checked again during my 2009 summer
trip to Romania and pastor Talos and other church leaders told me again that they have
not heard about such a Bible study being offered in our churches. This dissertation
provides a helpful study on what the Bible says about the occult and other forbidden folk
beliefs and on how God cares for us.
General Conclusion
Spht-Level Christianity represents an issue that Christian churches around the
world must seriously address if they want their members, as well as the unchurched,
become genuine Christian disciples. The same is true about churches in my native
country Romania, as presented and exemplified in this study.
Throughout this dissertation I moved from a general classification of Romanian
folk religions to a more particular one as well as from a historical context and
understanding of the issue to a more contemporary context, hi addition, I described the
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main branches of Christianity in Romania namely Orthodoxy, Catholicism, and
Protestantism, and how each has addressed the issue throughout history, as well as what
each one of these major models is doing today to address the issue.
As I discovered through academic and field research, many Romanians declare
themselves Christian, pray to God, and even attend church services, but they also believe
in folk believes and superstitions, and appeal to their help in times of crisis. What I
found to be of special concern is that several such local folk beliefs and practices are
clearly forbidden in the Bible.
Split-Level Christianity can be, however, successfully addressed through critical
contextualization which challenges local churches to understand the context, how folk
religions challenge the message and mission of the church, and to develop specific
ministries in order to minister hohstically in the lives of nominal and split-level
Christians, hi the present day context of Romania, Christian churches should adequately
train their nhnisters about critical contextualization and how to apply it practically.
hi addition, Romanian churches should increase their ecumenical collaboration
and work together not only on social projects, but also on addressing split-level
Christianity.
It is encouraging to see churches in Romania which are applying such
missiological principles experiencing remarkable results, but these are few in number.
The more they will be willing to intentionally practice contextual forms of ministry and
mission the more successful they will help split-level Christians turn into genuine
Christian believers.
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Notes
These insights are theoretical principles for church mission and ministries specifically designed to betteraddress split-level Chrisdanity. They are biblically based, as well as historically tried and found true bydifferent church leaders and movements such as John Wesley and early Methodism, Romanian Priest Trifaand the Lord's Army Movement and others. Similar missiological insights are being pracficed by manychurches around the world as well as by some in Romania. Some of these principles for church mission arebased on the theory of critical contextualization as explained in chapter 2, while others are additions Ifound needed in successfully addressing split-level Christianity. In short, these missiological insights arethe result of a synthesis between biblical, historical, and more contemporary approaches and theories forChristian mission and practice.
" In Sustaining Heart In The Heartiand-Exploring Rural Spiritualitv. Miriam Brown offers practical steps
for initiating a ministry designated to help the jobless. As she suggest every local minister should initiate
and maintain intentional contact with community leaders and service providers, now the names and
addresses of social services, as well as initiate contact with health professionals, school faculty, business
people, economic developers, agricultural professionals, mental health and medical professionals, city and
county offices, as well us elected officials. In case of crisis involving the shut down of a local factory or
the moving out of local businesses, the local pastor should host a forum and invite staff and community
agencies and services to be there to acquaint people with resources, and work with such groups on a
continual basis (2005:97-99).
^ Several Bible passages and examples of how God addresses all our felt needs, guides us in life, and saves
us from crisis:
-In Genesis 1 and 2 the Bible tells that God is our Creator and that He created us with a definite purpose in
life, namely that of representing Him here on earth and praising Him through our lives. This is the major
purpose for our existence and nothing will give us more meaning in life than to know we a Creator, a
specific destiny and purpose in life, and a specific destination namely to be again in His presence and
kingdom when life is over here. The fact that God is our Creator means that He is our Father and as a
loving Father, He will always take care of our needs. In Matthew 6, in His Sermon on the Mount, Jesus
specifically describes God as our Father who knows all our felt needs and fulfills them. As He says in
6:25, "Therefore I tell you do not worry about your life, what you will eat or drink; or about your body,
what you will wear. . ." and in 6:32b, He says "your heavenly Father knows that you need them." We are
rather to pursue our initial creation purpose namely that of serving and representing God or as Jesus
concludes in 6:33, "But seek first his kingdom and his righteousness, and all these things will be given to
you as well."
-In Genesis 3 we are told about man's fall into sin and the serious consequences that sin brings into our
lives. This is one of the most essential aspects that split-level Christians must understand, namely that most
of the troubles, sufferings, and crises we experience in life are because of the wrong and sinful choices we
make in life. Sometimes we suffer because of the sins of others, we fall victims because of others,
sometimes Satan has the power to inflict suffering on us, and sometimes God uses suffering to discipline
us, yet when God uses suffering, he uses it with redemptive purposes and will always provide a way out.
Most of the troubles we experience however are because of our own wrong choices and foolish living. God
however also provided for our redemption from under the power and bondage of sin and that takes place us
when we accept Jesus in our lives as our Lord and Savior, and allow the Holy Spirit to transform us. A lot
of troubles will disappear from our lives when we are saved and become born-again Christians.
-In Genesis 37-50 we have the story of Joseph, this young man who suffered tremendously at the hands of
others including his own brothers. He was persecuted by his own brothers, sold into slavery, and
imprisoned unjustiy, yet God saved him and used Joseph in the end for a greater purpose. The story of
Joseph tells us about one of the most essential Christian doctrines that split-level Christians need to
understand namely that of divine providence, which means that even we pass through hardships and
sufferings, and especially when we fell victims to the sins of others, our lives are still under the total control
of God, and he uses both the good and evil done to us for a greater purpose and for our own good. In
Genesis 50: 19 Joseph told his brothers, "You intended to harm me, but God intended for good to
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accomplish now what is being done, the saving of many lives." Speaking also about the divine doctrine ofprovidence Apostle Paul says in Romans 8:28, "And we know that in all things God works for the good ofthose who love him, who have been called according to his purpose."
rtTr. ^^�?u fP^^^' ""^'^^^"^ ^''^"'P'^ God comes to the rescue of his battered children andrestores their lives. Job also gives us the insight that sometimes we suffer because of Satan whose main
purpose IS to destroy the lives of God's faithful children, yet only God has the power and right to decidelast about what will happen with our lives.
-Another great example in the Old Testament is the story of David, the young shepherd boy who God
r fu, . ^'^^^^'^ '''"^ �^ ^^^�'l a perfect man, he failed tremendously beforeGod, but he also truly repented of his sins, and God forgave him. David also passed through manyhardships and troubles but he always put his faith in God, and cried up to God for help, and God did cometo his rescue. Most of the psalms from the Book of Psalms were written by David and they offer us realexamples of God's intervention on behalf of his children. David wrote psalms about how God healed himot serious illnesses, saved him from enemies looking to kill him, provided all the basic needs for his life
and even more, helped him to be a great leader, guided him in times of depression and gloom, and madehim prosper. Psalm 23 is a famous psalm in which David describes God's constant help in his life in timesof deep crises. Again David's major purpose in life was however to serve God and praise him through hislife. David's more stringent desire and goal in life was however to "dwell in the House of the Lord
forever."
-In 2Kings 20 we read King Hezekiah's specific prayer for healing. This righteous king of Judah, who
reigned at the same time Isaiah the prophet ministered in Jerusalem, fell seriously ill and Isaiah told him
that he was going to die. Yet Hezekiah prayed to God and wept bitterly before the Lord, asking for healing,
and before Isaiah left the middle court of the palace, God send him back to heal Hezekiah and tell him that
God answered his prayer and prolonged his life with 15 more years.
-In the books ofthe OT prophets, both minor and major, we read about God constant intervention on behalf
of his people to save them from both external and internal disasters. Again and again God tells his people
through the prophets that sin and apostasy will bring suffering yet repentance and devotion to God will
bring forgiveness and joy. The Prophet Micah for example has been rightly called the prophet of social
justice, and through him, God assures us once again that He hears the cries of the oppressed, will intervene
to deliver the oppressed, and will judge the oppressor.
-In the New Testament (Luke 4:16-20), Jesus begins his ministry by quoting Isaiah 61:1-2, "The Spirit of
the Lord is upon me because he has anointed me to preach good news to the poor. He has sent me to
proclaim freedom for the prisoners and recovery of sight for the blind, to release the oppressed, to proclaim
the year ofthe Lord's favor." In Matthew 4 it says that "From that time on Jesus began to preach, "Repent,
for the kingdom of heaven is near." These two main aspects, describing in essence the ministry and
mission of Jesus, point to the fact that God cares for both our spiritual and physical needs. He wants every
one of us to be saved, to experience freedom from under the bondage of sin, but he also cares for our felt
needs, as seen in the life and ministry of Jesus.
As Matthew describes in 6:23-24, "Jesus went throughout Galilee, teaching in their synagogues, preaching
the good news of the kingdom, and healing every disease and sickness among the people. News about him
spread all over Syria, and people brought to him all who were ill with various diseases, those suffering
severe pain, the demon possessed, those having seizures, and the paralyzed, and he healed them.
-Next, we also read in the book of Acts and the other books of the New Testament such as Paul's letters to
different churches, that the early church was a community of believers based on deep faith and devotion
toward God and genuine love, kindness, and help toward one another, and toward the outsiders. Following
the example of Jesus, the early Christians preached the good news of the gospel as well as ministered to the
felt needs level of those they reached for Christ, and the presence of Jesus Himself, as well as the promised
gift of the Holy Spirit was with them.
These represent only few examples from the Bible about how God addresses all our felt needs, guides us in
life, and saves us from crisis, but in every book of the Bible we can see God's concern for both our spiritual
needs as well as our felt needs. In the present context of Romania, the ministry of preaching, teaching, and
communication ofthe Word of God, should be very specific about this aspect of God's continuous care of
and compassion toward those struggling with different felt needs.
Examples of short biblical studies dealing with different felt needs.
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Text Title Synopsis
Psalm 1 Achieving Success
In Life
Practical Christian steps that would lead to a
successful life both spiritually and materially
2Kings 6:8-23 Chariots of Fire
Four ways in which God's protective presence
be it through Angels or other means, impacts
our lives.
Philippians 2:1-1 1 Complete Joy
Seven major ways through which we get
complete joy. Four of these ways have to do
with what God does for us to have joy and
three have to do with what we should do for
others, which in turn will make us happy and
joyful.
Joshua 3:1-17 Crossing the Jordan of Our
Lives
Ways by which God helps us to successfully
pass through different stages and passages in
our own lives
James 4:13-17 Dealing with the Future Three major steps to face the future with
confidence: enduring planning, enduring
anticipation, and enduring investment.
Luke 7:1 1-17 Dealing with the Unexpected Four ways by which Jesus restores joy, hope,
and security in life when unexpected tragedies
take place.
Romans 8:26-30 Divine Assurance and
Intervention
In times of hardship God's intervention in our
lives is: certain, comprehensive, confluent,
comforting, and conditional.
Psalm 18:1-3 Divine Fortress When we take refuge in God we will renew our
strength, find real stability and find true safety.
lPeterl:3-9 Finding Joy in the Midst of
Trials
Several major steps through which God
restores joy, brings hope, and gives power to
keep on in times of trials
Matthew 11:28-30 Finding Rest and Healing For
Our Souls
Jesus' promise to lift up the burdens that broke
our hearts and shatter our soul as well as to
teach and guide us through life.
Isaiah 40:27-31 Hope in Time of Hardship Without hope we cannot cope with the
hardships of life. Through Isaiah, God gives us
a message of hope and tells us what he will do
in our lives to restore joy and hope.
Philippians 4:1-13 How to Have True Joy
Apostle Paul was often beaten, abused,
rejected, persecuted, mocked, and in danger of
losing his life. Yet God always provided true
peace and joy in his life. Here he tells us that
true joy doesn't come from who we are, or
what we have, and is not condifioned by what
we pass through, but comes when we give all
our worries to God.
Mark 4:35-41 Overcoming the Perfect Storm Jesus will calm the storms in our lives because
he is in the boat of our life, he cares, and he has
dominion over the causes of storms.
Philippians 4:4-9 Overcoming Worry Apostle Paul always overcame worry through
right praying, right thinking, and right living.
Acts 27 Overcoming the Shipwrecks
of Life
Because Paul showed discernment and
pafience, faith and confidence, and leadership
and influence, their ship survived the storm and
everyone's life was saved.
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Joshua 5:13-6:24 Tearing Down Your Jericho
Walls
God will tear down the walls in our lives that
keep us apart from what he has best for us
when we seek his presence through reverence,
worship, and availability, follow his plans for
our lives, and seek his rewards.
2Kings 20:1-7 Tears Worth Shedding
Sometimes we pass in life through terrible
hardships and trials and these bring a deep
suffering and grief in our souls. The suffering
is so deep that we get to the point of not being
able to take it anymore. Going before the Lord
and pouring out our grief through deep
weeping is the most worth reason for shedding
tears, because as we see in our passage, God
our Heavenly Father has a very sensitive heart.
God gets very emotional too and He cannot
stand seeing His children weeping, so He will
come to their aid.
John 20:19-30 The Benefits of the
Resurrection
We serve a risen Lord, and as the Bible says
the same power who raised Jesus from the dead
is at work in our lives too. Because Jesus is
risen we can find genuine peace, true joy, real
courage, a new momentum in life, and a new
power namely the Holy Spirit.
Acts 2: 1-8; 32-33;
37-47
The Gift ofthe Holy Spirit In our walk with the Lord on this earth we are
not alone but have been given the gift of the
Holy Spirit, to motivate, encourage, enable,
convict, counsel, and comfort us.
James 1:19-27 The Holy Scripture: A
profitable Approach
The Bible is our spiritual and moral compass
necessary for a successful navigation on the sea
of life. If we will study it, reflect on it, apply it
practically in our lives and allow it to
transform us we will be blessed in all our
doing.
2Corinthians 12:1-
10
The Power of the Powerless God's power is made perfect in us when we are
weak and powerless.
Psalm 23 The Lord, Our Shepherd
One of the most powerful metaphors about
God in the Bible is that he is our shepherd and
we are his sheep. As our good and faithful
shepherd God provides for all our needs:
physical, spiritual, material and so on. He
brings fulfillment, enjoyment, restorement,
encouragement, and enrichment at all levels of
our needs. His care is holistic.
^ For a more detailed explanation ofthe process of strategic planning that local churches should engage in
see Chapter 8 of Hunter's book To Spread The Power: Church Growth in the Wesleyan Spirit.
^ Pastor Joseph Stefanuti of Galati Baptist Church for example, runs a local college for missionaries and
church leaders and he also invited different scholars and church leaders to train his students. One such
person that taught a seminar at Stefanuti's college recently is Andy Stanley pastor of the North Point
Community Church of Atlanta, GA.
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One project that I plan to accomplish after I defend this dissertation is to combine my study on the 15
major categories of Romanian folk religions and David E. Pratte's Bible study into one study and translate
it into Romanian to be available for those interested in addressing split-level Christianity.
^ In "Listening to the Scriptures" John Went explains how different bible studies can attract unchurched
people to the church in the context of the rural Anglican churches from England. According to him, "A
traditional Anglican ecclesiology, especially in the village, has wanted to be very careful not to draw clear
lines between insiders' and 'outsiders'. Electoral roll numbers are often higher for a village church,
because village people see themselves as church members even if rarely attending. Potentially, such an
open relationship with the local church can be used to draw people from the edge into the centre, from
nominalism to committed discipleship." As Went continues, "Realistically, such an understanding of the
church fosters complacency which may undermine, effective evangelism. A "people of God' ecclesiology
may help to recapture the cutting edge of mission. By encouraging others to journey with us as the people
of God it may be possible to draw people into more committed involvement without alienating them."
John Went observed that several Cotswold villages Alpha discipleship courses "were effective in drawing
people on the edge more into the centre without creating a divisive sense of 'them and us'" (Changing
Rural Life-A Christian response to key rural issues. 2004:224).
'
For a more detailed description of this aspect as well as ways to build ecumenical cooperation in Romania
se my article "Kissing The Crucifix: Practical Steps toward Effective Ecumenical Dialogue and
Cooperation in Romania."
'� As Thomas Fitzgerald describes this seminar discussed and proposed the following:
-The establishment of chairs of ecumenism at all schools of theology, be they college or
university, where they do not currently exist, as well as the teaching of all other disciplines in an
ecumenical spirit, free of all prejudices that tend to accumulate over time;
-The teaching of religious classes in the public schools, be they gymnasium or licentiate, in an
ecumenical spirit, placing the accent on common cultural and spiritual values;
-The creation of an ecumenical atmosphere, including at the parish level, through the organization of
gatherings at various commemorative occasions, and especially during the week of Prayer for Christian
Unity
-The revival of inter-confessional theological conferences, which would be held at regular
intervals (one or two times a year);
-The working out of a Romanian ecumenical theology, keeping in mind the problematics of
international theology and the specific locale ofthe churches;
-The compilation of an ecumenical memorial of the martyrs and confessors ofthe faith during the
communist period)
-The preparation of delegates for international ecumenical events; the discussion and deliberation
beforehand of these themes at ecumenical gatherings at the national level in Romania;
-The taking on of a mediating and reconciling role between churches in Romania when conflictual
situations might arise;
-The effort to celebrate Pascha (Easter) on a common date;
-The expansion of the Week of Prayer for the Christian Unity to the parish level;
-Pastoral guidelines for cases of mixed marriages, or various religious occasions in the family or
society;
the organization of ecumenical youth camps;
-The exchange of professors and students;
-Inter-parish events, choirs, art exhibitions, etc.;
-The discussion of problems of common interest between the churches (the restoration of
properties, mutual recognition, etc.) CTurn to God.
Reioice in Hope-Orthodox Reflections on the
Way to Harare, 1998:134).
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Appendix B
Interview Questionnaire: Romanian Folk Beliefs and Customs
Finding meaning in life and explaining death.
1 . Which from the fohowing goals is most important in providing meaning in life?
Why?
a. To become "somebody" or have an important social status.
b. To belong to "something" like: family, a group, church, organization, etc.
c. To do "something" such as: profession, job, vocation, and hobby.
d. To obtain "something" such as: money, material possessions, car, house,
etc.
e. Other goals.
2. How important is for you to know what happens after death and why?
3. What happens to a person after he or she dies? What happens to the spirits of
good people and the ones of bad people? Where do they go and for how long?
4. Do you believe that we can still contact the spirits of the departed people? If yes
by what means and methods? Is it important to find out if they left this earth
happy or sad?
5. Can the spirits of the departed ones still help their living friends or family
members? Can the spirits harm other living people? Can you give me an
example?
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Having a successful life and dealing with misfortune
1 . What do you beheve about hick and misfortune? Why are some people lucky and
others misfortunate? Can people do something to be lucky?
2. What do you believe about "fate" and "casting fate"? Who has the right and
power to decide one's fate? By what means and methods?
3. What are presentiments? Do you believe that certain body actions as palm itch,
eyelid twitching, and hiccup can predict good or bad luck?
4. Do you believe in superstitions such as: bad luck on Friday the 13'^ a black cat
cutting one's way across, two brides seeing each other and others? Do you make
the sign of the cross when pass by a church? Did it happen that such a sign
predicted good or bed luck for you? How?
5. Do you believe that dreams predict our future? Which dream aspects can predict
success in life and which predict misfortune?
6. Do you have the book. How to Interpret Your Dreams-Dictionary of Onirical
Symbols? Have you used it in interpreting your dreams? Would you recommend
it to others?
Discerning the unknown and planning for life
1. Who are vracii (folk doctors) and who are vrajitoarele (witches)?
2. Why do people seek their help? For what problems and needs in particular?
3. What kind of practices and methods do witches use to help people?
4. For which of the following needs would you appeal to the help of a witch?
a. Money
b. Physical healing
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c. Enemy revenge
d. Predicting the future
e. A family issue or problem
f. Other needs. Which?
5. If a person, who hates you, would appeal to a witch to harm you, would appeal to
another witch to unbind the harm?
6. What other information can you give me about witches? Have you heard of
of people who appealed to their help? Can you describe such an
example?
7. If a witch will predict your future will you believe her?
8. Do you believe that evil spirits and vampires can harm or help people? How?
9. Can you describe a circumstance in which evil spirits originated good or evil in
peoples' lives? Are you afraid of such spirits?
10. What is folk medicine? Can you give me examples of herbs and folk medicines
that folk doctors use? Have you ever used any such medicines and treatments?
1 1 . Who are the paranormal doctors and the bioenergeticians? What methods do
they use to heal people? Can you tell me if their methods work and can you tell
me examples of persons who were healed by them?
12. What do you know about the "paranormal phenomenon?" Can the adepts of this
belief use an unknown energy to perform all kinds of impossible things?
13. Which of the following methods is the best in predicting the future?
a. Palm/parrot/coffee reading
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b. Dreams
c. Horoscope
14. What is the horoscope? How does it help in predicting the future and planning
our lives? Do you read it? Do you know others who read it? Do you know your
zodiac?
Maintaining moral order and dealing with disorder and sin
1 . There are in our culture many beliefs and rituals related to birth, marriage, and
death, why do we have to observe them? Do you observe such rituals? Do you
know others who keep them? What happens if we do not keep them?
2. Do you have the Bible and do you read it? What is the Bible?
3. What is personal sin? What are the consequences of personal sin?
4. What is social sin? What are the consequences of social sin?
5. How can we deal with personal and social sin?
6. What is prayer? Why do people pray to God? Do you pray to God? When and
what for?
7. Do you attend church? What church and how often? What do like about attending
church?
Other questions related to Romanian folk beliefs and practices
1. Do you believe in extraterrestrial life? Do you believe in UFO?
2. What else can you teh me about Romanian beliefs and practices that you believe
it is important?
Appendix C
Examples of Chi Rho Monogram of Christ
Chi and Rho are the first two letters (XP) of "Christ" in Greek XPIITOI. (Christos). Sometimes it is called
the Monogram of Christ or Chrismon or Labarum. While it was used very early by persecuted Christians in
the catacombs, when Constantine I was struggling to become emperor, he used the symbol at the front of
his armies and was victorious.
Chi-Rho symbol V
Gravestone for the boy Asellus. Catacomb picture of Peter and Paul with the Chi-Rho symbol between
them. Marble catacomb inscription, Pio Cristiano: Vatican Museum.
Dart of a marble
le of Seberus, Pio
useum. Notice the
/mbols to the left and
From: "Chi Rho, Chrismon, Monogram of Christ, Labarum" by Dr. Ralph F. Whson, at
http://www.jesuswalk.com/chirstian-symbols/chi-rho.htm
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Appendix D
Study: "The Bible and the occult: Witchcraft, Wizards, Sorcery, Spiritualism,
Paganism, and Psychics, by David E. Pratte
The occult is increasingly accepted. We frequently hear about sorcery,
witchcraft, magic, Satanism, wizards, mediums, fortune-tellers,
spiritualism, psychics, and paganism. The New Age Movement popularizesall these. What does the Bible say about them? Should a Christian practice
divination, necromancy, soothsaying, enchantments, and other aspects of
the occult? Can pagan practices be harmonized with Christianity?
hitroduction: Today, many people are fascinated by the occult.
Witchcraft, magic, sorcery, mediums, wizards, psychics, paganism, and Satanism are
often taken quite seriously. Consider:
Books & magazines - nearly every bookstore will have a major section of books on the
occult. Many popular children's books promote or describe occult practices favorably.
Magazines and tabloids such as National Enquirer, sold next to almost every grocery
store check-out counter, promote psychics, witches, diviners, fortune-tellers, spiritualism,
wizards, and pagans.
Games - Most stores with toy or game sections sell occuh games such as Ouija boards.
Dungeons and Dragons, and similar "fantasy games." These involve witches, sorcerers,
demons, and occult or spiritualist powers of all kinds. Sometimes they are presented as
being good forces, hi many games, players role-play or pretend they are these occult
characters.
Television and movies Many programs and movies have major occult or spiritualist
themes. Many children's cartoons and movies now feature occult powers, with witches,
sorcerers, spiritualism, demons, etc. Often these forces are pictured as "white magic"
magic used for wholesome and acceptable purposes.
Music Many modem popular recording artists have songs about various aspects of
paganism and the occult. Record jackets often portray occult and even Satanist symbols,
or people dressed as occult characters. Many recording artists are personally involved in
sorcery, witchcraft, or Satanism in their personal lives.
Education - Many colleges and universities teach courses or parts of courses discussing
occult practices. Many texts in high school and elementary schools contain references to
witchcraft, and occuh practices, in ways that arouse students' curiosity.
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The New Age movement is advocated by people many of whom are deeply involved in
pagan and occult practices. This movement brings together many people involved in the
occuh and oriental rehgions.
Satanism News often mentions crimes which police suspect are the resuh of rituals of
Satan worship.
The purpose of this study is to examine what the Bible says about these occult
practices.
Just as many are surprised to learn how conmion a problem this is in our society, many
more are surprised (even shoclced) to leam how much the Bible has to say about ii. (AU
Scripture quotations are from the New King James Version unless otherwise indicated.)
We will consider two areas of occult activities.
I. Attempts to Perform Supernatural Events
A. A Description of Occult Practices
Some occult terms are hard to define.
Many terms overlap in meaning or are used by different people in different ways. We will
use terms as follows:
"Witchcraft" = sorcery, the attempt to exercise supernatural powers by means of magic
rituals or techniques (incantations, speUs, drugs, potions, curses, charms, etc.).
"Magic" = efforts to exercise supernatural powers or to appeal to spirit beings (other
than God) to produce some event considered not attainable by natural means.
Note that we are talking throughout about attempts to appeal to supernatural and spirit
powers to influence the course of events on earth powers which are above
and beyond
the laws of nature and natural course of events.
Who or what is this supematural occultforce being appealed to?
hi the minds of those involved, there may be different forces they believe they appeal to:
* Satan and demons some people knowingly attempt to appeal to demonic forces to
work in their lives.
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* Spirit of some dead human being ("ghost" or "spirit").
* Pagan or heathen deities.
* Many people do not think about who or what the power is. They have simply learned
certain rituals, incantations, spells, etc., which they believe summon supernatural forces
to produce some desired event. They do not care who the force is as long as they believeit may work.
Regardless of who or what force people believe they are appealing to, whenever they
appeal to any spirit or supernatural power other than the one true God to work in theh
lives, Uiat is the occult.
The occult does not include events which are understood to occur by means ofnatural
law.
If one attempts to do some event, even something amazing and difficult to understand,
yet it is understood to be done by the power of natural law, not by some appeal to spirit or
supematural forces that is not the occult.
* "Magic" as sleight of hand tricks done for social entertainment is not the magic we are
referring to. This is done by some technique completely within the realm of natural law,
if we only understood the trick. Those who practice such know (and usually let the
audience know) this is simply an amazing, but natural, skill they have developed by
practice (like playing a musical instmment or swinging on a trapeze). They are not
appealing to supematural spirit beings. (If they seriously pretend to do so, then that false
pretense is dangerous.)
* Medical doctors may use dmgs to produce a healing effect. This functions by natural
laws to benefit the body (whether or not we understand the law). There is no appeal to
supematural spirit forces.
The occult, however, includes these supernaturalpowers, whether or not they are done
for apparently good ends.
Some people think a "witch" is an ugly hag who rides a broomstick on Halloween with a
black cat, casting speUs, pronouncing curses, or sticking pins in voodoo doUs. That is
witchcraft, but there is much more.
In ancient societies and primitive times, witches were men or women, pretty or ugly.
Often they were consulted to obtain some favorable or desired goal, not just to pronounce
some curse on someone. For example, witches would be appealed to produce rain, find
some lost object, bring success in war or business, find a marriage companion, produce a
good crop, or other good fortune.
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So today, witches distinguish "white magic" from "black magic." Black magic means
spells, incantations, curses, etc., intended to bring harm to someone. This is viewed as
bad, even by some witches. White magic uses spells, etc., to try to bring good fortune.
This is viewed as acceptable and even wholesome.
Some would tell us magic and sorcery are not inherently wrong, h is only wrong if used
to harm people. We will see, however, that all sorcery and occult practices are wrong,
regardless of the intended goal, because they come from the wrong source. The source of
the power is what makes them inherently evil, regardless of how they are used.
B. Bible Teaching about These Supernatural Events
Witchcraft, sorcery, etc., are condemned without qualification in both the Old and New
Testaments.
Deuteronomy 18:9-14 - Every aspect of the occult is here mentioned specifically, h is all
an "abomination" and is forbidden. Specifically forbidden are: one who practices
"witchcraft" and a "sorcerer" and "one who conjures spehs" and a "spiritist."
Leviticus 19:31 Give no regard to mediums and familiar spirits; do not seek after them,
to be defiled by them: I am the Lord your God.
Leviticus 20:6 The person who turns after mediums and familiar spirhs, God says He
would set His face against that person and cut him off from his people.
Leviticus 20:27 - A man or a woman who is a medium, or who has familiar spirits, shall
surely be put to death; they shall stone them with stones.
Revelation 21:8 But the cowardly, unbelieving, abominable, murderers, sexually
immoral, sorcerers, idolaters, and all liars shall have their part in the lake which burns
with fire and brimstone, which is the second death.
Revelation 22: 15 But outside [heaven] are dogs and sorcerers and sexually immoral and
murderers and idolaters, and whoever loves and practices a lie.
Acts 13:8-10 Paul rebuked Elymas the sorcerer, saying: "O fuU of all deceit and ah
fraud, you son of the devU, you enemy of all righteousness, whl you not cease perverting
the straight ways of the Lord?"
Hence, the Bible does not distinguish whether the witchcraft is intended to achieve a goal
which is good or one which does harm. K is all inherently wrong because it is an appeal
to a forbidden source of power.
[2 Chron. 33:6; 2 Kings 9:22; Ex. 22:18; 1 Sam. 15:23; Mic. 5:12; Nah. 3:4; Jer. 27:9;
Mai. 3:5; Isa. 2:6; 2 Kings. 21:6; 23:24; Isa. 19:3]
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Specific powers ofwitchcraft and sorcery are named and condemned.
Exodus 7:11, 22; 8:7 When Moses & Aaron brought plagues on Egypt, Pharaoh's
magicians attempted to duplicate the miracles by their "enchantments." "Enchantments"
reters to the ceremonies and rituals used by sorcerers and magicians to accomplish theh
(^ulels)^^''^'^'''' ^"'^ ^""'^^ ("hocus-pocus"), wearing of charms
Deuteronomy 18:10 mentions several of these "enchantments" as part of that which islorbidden.
Isaiah 8:19, 20 - And when they say to you, "Seek those who are mediums and wizards,who whisper and mutter," should not a people seek theh God? Should they seek the dead
on behalf of the living? To the law and to the testimony! If they do not speak according tothis word, it is because there is no light in them.
"Whisper and mutter" refers to the incantations and spells of magicians. These words are
supposed to give the user control over the spirit beings that accomplish the desired result.
If you know the words, you control the spirit to do your bidding.
Galatians 5:20, 21 Those who will not inherit the kingdom of God include those who
practice "sorcery" ("witchcraft" KJV). This includes the occult in general, but refers
especially to the use of dmgs and potions brewed by witches in their cauldrons, etc.
(Movies and books often refer to the witches' book of spells, and recipes for potions, etc.)
God condemns, not just the whole practice of the occuh, but also the specific methods,
rituals, and mumbo-jumbo words used.
[Lev. 19:26; 2 Kings 17:17; Isa. 47:9,12; Jer. 27:9; 2 Kings 21:6; 2 Chron. 33:6; Isa.
3:20; Rev. 9:21]
Witches & sorcerers cannot duplicate the powers & miracles God did through inspired
men.
The Bible often wams about the danger of being deceived by lying wonders [2 Thess.
2:9; Matt. 24:24; Dent. 13:1-5]. The examples given in Scripture often involved
confrontations between those who did tme miracles from God and those who practiced
forms of sorcery or magic:
Exodus 7-9; read 8:18, 19 Pharaoh's magicians and sorcerers tried to duplicate the signs
and plagues, God caused through Moses and Aaron (7:1 1, 22; 8:7, 8, 18; 9:1 1). For a
while they seemed to achieve a limited succeed. But soon they failed and admitted Moses
had the power of God.
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Daniel 1:20 - And in all matters of wisdom and understanding about which the king
examined them, he found them [Daniel and his friends] ten times better than all the
magicians and astrologers in his entire realm.
Daniel 2:1-13, 27, 28 The king of Babylon sought magicians to teh him his dream and
interpret it. None could. But by the power of God, Daniel interpreted the dream
accurately [cf. 4:7, 9]. Later he likewise interpreted the handwriting on the wall which
predicted the downfah of Belshazzar (5:7, 1 1). [Cf. Gen. 41:8, 24]
Acts 8:9-13 Simon used sorcery to amaze the Samaritans. They beheved he had the
great power of God. But when Philip preached Jesus and did true miracles by the power
of God, not only the people but also Simon himself beheved [cf. v5-7].
Acts 13:6-1 1 Elymas was a sorcerer, but he was powerless to resist the superior power
God worked through Paul.
I do not know whether the power of sorcerers can be explained through trickery, which
really can be explained by natural processes, or whether Satan really does possess some
supematural power. But what is sure is that Satan can never duplicate God's tme
miracles. By comparing modem sorcery to the miracles of the Bible, we can prove
witchcraft is inferior, so we should not put our faith in it.
Witchcraft, magic, etc., is the occult substitute for Bible miracles. Where God has done
miracles for His people, believers in the occult seek their supematural works by means of
spells, incantations, etc. that appeal to their spirit powers. God forbids ah such because it
is an appeal to powers other than His power. God will never allow that which is false to
duplicate the works of that which is tme.
[Isa. 47:9, 12-14; 1 Kings 18; Acts 16:16; 19:13ff]
II. Attempts to Obtain Supernatural Information
One form of witchcraft and sorcery is "divination." Divination is an attempt to obtain, by
supematural means, information which cannot be obtained by natural processes of study
and investigation, h appeals to spirit, supematural powers to give information not
obtainable by natural law. Especially, it seeks to foretell the future.
Just as magic is the occult substitute for God's miracles, so divination is the occult
substitute for God's prophecy.
Note the Bible teaching regarding various forms of divination:
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A. Divination in General Is Condemned.
Deuteronomy 18: 10, 14 - "Divination" (ASV, KJV; "soothsayer" NKJV) and "diviners"
are specifically listed among those aspects of the occult which were an abomination and
were forbidden among God's people. A soothsayer is a fortune-teller - one who attempts
to predict the future by occult methods. These things were practiced by the evil nations
that God cast out of Canaan.
2 Kings 17: 17, 18 - God drove Israel into captivity because they practiced sins including
"divination" (ASV, KJV) or "soothsaying" (NKJV).
These terms may not be familiar to many of us, but the practices were well-known in
Bible times and are becoming more prevalent today. The Bible plainly condemns them
all.
B. Augury (Interpretation of Omens) Is Condemned.
Deuteronomy 18: 10, 14 Listed among the occult practices that are an abomination to
God is "one who interprets omens."
This involved the behef that the activities of the gods could be predicted by observing
events in nature (weather, animals, movement of stars), or by chance ritual ceremonies
(casting lots, tossing arrows, etc.). Astrology is augury based on observing the stars. By
observing such events, people attempt to predict the future.
2 Kings 21:6 King Manasseh of Israel practiced such and did evil before God
("soothsaying" - NKJV; "augury" ASV). [2 Chron. 33:6]
C. Psychics & Fortune-tellers Are Condemned.
This includes all those who attempt to predict the future by supernatural, spirit powers:
fortune-tellers, crystal ball readers, palm readers, mind readers, reading tarot cards,
reading tea leaves, or Ouija board.
The Bible says:
Only God can read the minds ofmen.
1 Corinthians 2: 1 1 For what man knows the things of a man except the spirit of the man
which is in him? Even so no one knows the things of God except the Spirh of God.
John 2:25 Jesus had no need that anyone should testify of man, for He knew what was
in man.
1 Kings 8:39 Only God knows the hearts of man [Jer. 17: 10].
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Psychics and mind readers pretend to read men's minds, but only God has this power, and
He no longer gives it to men (see 1 Cor. 13 below). For men to claim supematural power
to read the mind is a form of witchcraft and divination, condemned in the passages above.
Only God can predict the future.
James 4: 14 You do not know what wih happen tomorrow.
Proverbs 27: 1 Do not boast about tomorrow, for you do not know what a day may bring
forth. Hence, natural law will not allow us to know the future. Any effort to predict the
future must be based on supernatural powers.
Isaiah 41:21-23; 42:8, 9 God challenged the idols to prove they are gods by predicting
the future. He rests His claim to Deity on His ability to predict the future. He clearly
affirms that no one but the tme God can predict the future.
Hence, God says no power but His can really predict the future. Men, who claim to be
able to do it, are claiming the power of God (regardless of their intent).
1 Corinthians 13:8-10 - God did miracles in the age when His written word was not
complete. By God's supematural power, men revealed His wiU and confirmed by
miracles that it was His word (Mk. 16:20; Acts 14:3; Heb. 2:3, 4). Since the written word
(that which is perfect Jas. 1 :25) has come, God no longer gives men the power of
prophecy.
Hence, no one today can predict the future by the power of God. Anyone who claims to
do it is not doing it by God's power. If he claims to do it by some supematural, spirit
force, that power must not be God's power. It must be a form of occult divination,
condenmed by God. [Cf. Acts 8:14ff; 1:22; Jude 3; etc.]
A testfor impostors is to see if theirpredictions ever fail.
Deuteronomy 18:20-22 - After rebuking aU forms of the occuh (v9-14), God predicted
the coming of the tme prophet (Jesus) in whom people should tmst (vl5-19). Then He
explained how people could recognize the false prophet. A prophet is not from God if he
claims to speak in the name of some other god or if his predictions of the future do not
come tme. Some examples:
Jean Dixon:
She became famous by predicting the death of President Kennedy. But one rarely hears
about her predictions that failed. These include:
* World War HI would begin in 1958. (Did h?)
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* Russia would put the first man on the moon. (A good guess since they led the space
race. But America was first; Russia still has not done it.)
* Lyndon Johnson would be democratic candidate for president in 1968. (As president,he would have been the logical choice. But he refused to run.)
* President Ford would resign and Rockefeller would replace him. (Ford never resigned;Rockefeller was never president.)
* Reagan would be the Republican candidate for president in 1976. (Ford won the
nomination instead).
National Enquirer psychics:
* 22 false predictions in 1975 (R. Harris, Contender, 1/76)
* 14 misses in second half of 1977 (O'Neal, Searching the Scriptures, 6/78).
* Of 58 predictions, only two were right, and these were easy guesses (Bob Craig, Gospel
Anchor, 5/79).
The track records of the psychics proves they are false teachers. We should not be afraid
of them.
D. Spiritism & Necromancy
Necromancy is the alleged power to communicate with the spirits of dead people
("ghosts"). In some translations of the Bible, this is called having a "familiar spirit."
Today, they are called "spiritists," "spiritualists," or "mediums." Multiplied thousands of
them exist in the USA and in South America. Many are members of the hundreds of
spiritualist or spiritist churches.
Many "Christians" claim this is approved of God. What does the Bible say?
Deuteronomy 18:11 The occult practices which are an abomination to God includes
mediums, spiritists, and those who call up the dead.
Leviticus 19:31; 20:6, 27 God's people must not seek out mediums or familiar spirits. If
they do, they should be cut off. Those who are mediums or have a familiar spirit should
be stoned.
Ecclesiastes 9:6 - Those who are dead have no more portion in anything done under the
sun forever.
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Luke 16:27-3 1 Abraham refused to let Lazarus go back from the dead to warn the rich
man's brothers. Why? Because they already had sufficient evidence of what they should
do revealed in the Scriptures.
1 Samuel 28:3-14 - Saul consulted a woman from Endor who had a familiar spirit, to get
her to call up Samuel. Some think this proves the practice is valid. But note vl2 When
the woman saw Samuel she cried out with a loud voice. Why? She had agreed to call him
up. If she had expected him to come, why be surprised when he came?
1 Chronicles 10:13, 14 - Saul died because he was unfaithful and because he consulted
with this familiar spirit.
Note that God's word rebukes, not just the one who calls up the dead (the medium), but
also those who consult the medium.
[2 Kings 21:6; 2 Chron. 33:6; Isa. 8:19, 20; 2 Kings 23:24; Isa. 19:3; 29:4]
Conclusion
Witchcraft and every aspect of the occult are plainly condemned by God. But why is God
so opposed to it? Because it is a counterfeit substitute for the power ofGod.
If people needed supematural power in their lives, they should turn to God.
* God has done great miracles to prove His power. Magic is the occult substitute for
miracles. It is an attempt to achieve supernatural events by spirit powers other than that of
God.
* God has revealed His will and predicted the future in prophecy. Divination is the occult
substitute for prophecy. It is an attempt to obtain supematural knowledge by spirit powers
other than the power of God.
Colossians 2:8-10 - Now that the Scriptures are complete, we are complete in Christ.
God has provided in the Scriptures all the supernatural knowledge which we need or can
ever receive with His approval. We have the record of miracles to confirm that message.
God meets our daily needs in answer to prayer. To turn to the occult is to belittle our
completeness in Christ and to seek supematural help somewhere other than in God.
Acts 19: 18-20 - When God's word prevahs in the hves of people today, they renounce
their involvement in magic. They remove and destroy all aspects of it in their lives.
The occult and the gospel of Christ cannot coexist in our hves. Either the occuh will
drive out our faithfulness to Christ, to our eternal condemnation, or else the gospel will
drive out the occuh to our salvation. Have you removed the occuh from your life?
From: http://www.gospelway.com/religiusgroups/witchcraft.php
Appendix E
Relics of Priest Hie Lacatusu
From: http://sfintiiinchisorilor.wordpress.com/about/preotul-ilie-lacatusu/
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